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THE RELIGIOUS PRACTICE OF THE SADHAKA ACCORDING TO 
THE JAYAKHYASAMHITA* 


INTRODUCTION 


The present article deals with the religious practice of the sddhaka as 
described in the Jayakhyasamhita. This comprises the sddhaka’s daily 
religious rites, his worship of a mantra in order to master it, that is, to 
achieve the mantrasiddhi, as well as the goals he can reach by means of 
this mantrasiddhi and the techniques he has to apply for it. Furthermore, 
the similarities of the s@dhaka with the yogin and the tapasvin are treated. 

This article supplements my study on the basic philosophical- 
theological conceptions of the Jayakhyasamhita! that already touches upon 
the religious practice of the sadhaka but does not discuss it in detail. Thus 
a few repetitions are unavoidable in order to give a complete description 
of the manifold aspects of the sadhaka’s practice. 


THE PRACTICE OF THE SADHAKA 


The sddhaka is in the third of four ranks of initiation. Before he’ may 
undergo the initiation (diksa) for a sadhaka he must have passed through 
the two lower ranks of a samayin and a putraka. A samayin and a putraka 
must observe general rules such as respect for their teacher, the perform- 
ance of the act of worship of God at appointed times, studying of the 
teachings, recitations, devotion to other Vaisnavas, and the like. Further- 
more, qualities like self-control, veracity, modesty, understanding, and 
cleanliness are required of them. The main difference between a samayin 
and a putraka is that the putraka has to perform the daily worship of God 
but omitting the fire-ritual, and the samayin is only allowed to perform 
the act of worship together with his teacher and at certain times.? If a 
putraka has all the required qualities, observes all the rules in the correct 
manner, and desires to master a mantra, he may ask his teacher for the 
sadhakadiksa.4 
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The main characteristic of a sadhaka is that he desires the attainment 
of enjoyment (bhukti, bhoga), such as the dominion over the worlds or 
the fulfilment of all his wishes, and of emancipation (mukti, moksa) from 
the world. For the achievement of these goals, he has to undergo the 
appropriate diksa and thereafter to perform the religious rites prescribed 
for him, that consist in particular of the worship of a mantra for the 
purpose of mastering (,/sddh caus.) it. Although these two factors are 
the main preconditions for the attainment of both bhukti and mukti,° one 
gets the impression that the initiation rather has effect with regard to the 
emancipation, and that the ritual worship rather acts upon the attainment of 
bhukti. Cf. the following statement at the very beginning of the prescrip- 
tions for worship in order to master a mantra: “You have taught me the 
initiation as a path to emancipation in due succession. Now tell me duly 
the path to enjoyment.”’ and the depiction of the diksa for the sadhaka 
as the path to emancipation in the chapter about the initiation: “The third 
[kind of initation] that is devoted to the path to emancipation is always 
for sadhakas.”*® However, both aspects are interdependent and therefore 
indispensable for the attainment of both goals, because on the one hand 
the initiation bestows the authority (adhikdra) to worship the mantra? and 
on the other the diksa alone can not give bhukti or mukti if the prescribed 
worship is not performed in the right way.!° 

There are three passages in the Jayakhyasamhita that describe the 
religious practice of the sadhaka: JS 17.17-45, JS 19, and JS 26-32.!! 
JS 17 deals with the description of the four groups of initiates, Le., 
samayin, putraka, sadhaka, and dcarya. The passage concerning the 
sddhaka describes his duties and daily routine. The topic of JS 19 is the 
ritual practice for the purpose of the achievement of the mantrasiddhi' 
and the indications of this achievement. The chapters JS 26-32 give the 
prescriptions for the worship of the mantras in the same order as these 
mantras are described in JS 6—7 and applied in various rituals." 

These three passages have a lot in common but they also differ in some 
aspects. JS 17.1745 and 19 are general descriptions of the sa@dhaka and his 
practice; chapters JS 26-32 seem to be prescriptions for somebody who is 
already experienced in the practice of a sadhaka since they refer to rites for 
the achievement of the mantrasiddhi that is applied for special purposes. !* 

Both JS 17 and 19 give as prerequisites for the man embarking on the 
religious practice of a sa@dhaka that he has undergone the appropriate diksa 
and the abhiseka belonging to it and is allowed by his teacher to depart.!> 
With fortitude, resolution and a clear mind! he should go to a remote place 
far from his relatives and bad people like a deserted Narayana-temple, a 
sacred district (ksetra), a sanctuary (Gyatana), a charming mountain that 
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is endowed with water, fruits, and caves, a celebrated forest or grove that 
is inhabited by siddhas.'’ However, departure to a secluded place is not 
always necessary. If the house of the sadhaka is “full of the perusal of the 
sacred texts, purity, and satisfaction” (svadhyayasaucasantosasampurna) 
he may stay there and devote himself to his religious duties.'’ According 
to JS 19 he should stay at the chosen place for twelve years, worship and 
recite the mantra, which is either mentally visualised or made present in an 
idol made of metal or drawn on a piece of cloth.!? JS 17 gives details about 
the sa@dhaka’s diet and his daily routine. He should eat caru, i.e., a kind of 
gruel used for oblations, fruits, alms,”° milk, vegetables, roots, bulbs, pure 
clarified butter, and rice without any sign of salt.?! JS 19.9c states that he 
should live on sacrificial food (havisyasin)*. Some sections of JS 26-32, 
too, give dietary prescriptions. These passages say that he should eat pure 
food (pavitrahdra, Suddhahara), roots and fruits that are available where 
he is living and are in season, milk, food that has been obtained without 
solicitation or, if this is not available, food without sesame oil, salt, and 
meat that has been prepared by his disciple”* and purified with the mantra. 
At the time of the sandhyd he should eat a dish prepared of honey and 
clarified butter even if this is not enough for him.”4 

According to JS 17, his daily routine is as follows. After his awakening 
in the morning the sddhaka should think of Narayana and get up, turning 
himself to the left side and touching the earth with the left foot first. At 
every step thinking of the astramantra (which protects him), he should 
go a long distance from his place and, having his garment wound round 
his head and not looking to the cardinal points or at the sky, answer 
the calls of the nature there. Then he should go to a body of water 
like a lake or a river, clean himself according to the prescriptions,> sip 
water, clean his teeth, and bath according to the general prescriptions 
and with the help of the astramantra.*® After that he should recite the 
visnugayatri *7 once, three, five, seven, or as many times as he is able to 
(svasaktitah). The saddhaka should go back to his @srama and worship the 
God either in the sastrapitha™® or in his own body, i.e., by means of a 
mental ritual (mdnasaydaga). Then he should recite the mantra worshipped 
by him for two praharas, that is, about six hours. Having finished the 
recitation, he should again take the “special bath” (visesasndna)”? and 
perform the daily rite as prescribed in JS 10-15 that apart of the bath 
consists of the purification of the elements (bhitasuddhi), the placing of 
the mantras (mantranydsa), the mental and the external worship (mdnasa-, 
bahyaydga), the recitation (japa), and the fire-ritual (agnihotra). At this 
daily rite the emphasis is on the recitation, since this is the most important 
means for the mastering of a mantra.*° 
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Essential to this worship is that the sadhaka becomes equal to the 
mantra. That means he wears garments, adornments, and other articles that 
resemble the garments, etc., of the mantra worshipped by him, and that he 
mentally identifies himself with the mantra.*! 

This rite probably ends some time about noon when the sadhaka has his 
lunch.*” The timetable of the actions described up to now is as follows: the 
sadhaka gets up some time before sunrise, makes his morning toilet and 
performs the sandhyd-ritual at sunrise that is indicated in the text by the 
recitation of the visnugayatri.** Then he goes back to his place, worships 
God, devotes himself to the recitation for about six hours, and performs 
the daily ritual at noon. 

Before sunset the sa@dhaka should bathe again. At sunset he should 
perform the sandhyd-ritual, worship God, and dismiss Him. He should eat 
when the stars come out. Then he should sleep on the ground that should 
be neither soft nor comfortable.*+ At midnight or during the last quarter of 
the night he should get up, sip water, think of God, quickly worship him, 
recite as often as he is able to, and worship God again. After that he should 
go back to bed.* 

This practice usually lasts for several years. As already mentioned, JS 
19.4c states twelve years as the prescribed duration. If the sadhaka does 
everything in the right way, in the course of this time signs of his progress 
appear to him, till from the ninth year on he has achieved the mantrasiddhi 
which appears to him via various signs.*° 

The chapters JS 26-32 give, as already mentioned, the prescriptions for 
the worship of the mantras taught by the JS in a fixed order for the purpose 
of the achievement of their siddhi. The prescriptions for the worship of 
a single mantra consist of two parts: firstly of the instructions for the 
worship of the mantra in order to master it, and secondly of the descrip- 
tion of magical rituals for various purposes that can be performed after 
having achieved the mantrasiddhi. Very often the second part is described 
at greater length than the first. The passage JS 26-32 does not deal with 
general characteristics of the sadhaka or of the mantrasiddhi as JS 17 and 
19 do. Other facts that are striking about the description of the worship in 
order to achieve the mantrasiddhi in JS 26-32 in comparison with those of 
JS 17 and 19 are: the place where the sadhaka obtains the siddhi is not his 
permanent residence for several years but he goes there only to worship; 
the choice of this place is very often made according to the supposed nature 
of the mantra worshipped;*’ the mantra is worshipped in a mandala which 
by its nature is less permanent than an idol made of metal or drawn on a 
piece of cloth as prescribed in JS 19; the instructions for the worship are 
much more detailed in JS 26-32 than in JS 17 and 19, that is, they give 
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details about the nature and amount of the substances sacrificed rather like 
recipes for cooking.** These facts give the impression that the chapters JS 
26-32 are instructions or “recipes” for people who are already experienced 
sadhakas and are able to apply these in order to obtain the special ends 
desired by them*? while JS 17 and 19 give the general duties of a sadhaka. 


THE PROCEDURE OF WORSHIP 


The following description of the procedure of the worship of a mantra for 
the purpose of mastering it and obtaining “enjoyment” (bhukti) is primarily 
based on JS 26-32, but JS 17 and 19 have also been considered if important 
related points are given there. 

The basic structure of this ritual worship of mantras is formed by the 
daily acts of worship as prescribed in JS 9-15.*° This is obvious due to 
the fact that the acts of worship described in JS 26-32 consist of the same 
elements as the daily rite (mantranydsa, manasayaga, bahyayaga, homa) 
and that JS 27.2-9b explicitly defines modifications of elements of the 
daily rite for the purpose of worshipping particular mantras in order to 
gain their siddhi.*! 


The Imposition of Mantras (Mantranyasa) 


The prescriptions for the worship of the individual mantras start with the 
mantranydsa, the imposition of mantras upon the hands and the body, 
omitting the first two elements of the daily rite, namely, the bath (sndna) 
and the purification of the elements (bhitasuddhi). The reason for this 
omission is probably the fact that there is no particularity in the sadhaka’s 
performance of these two rites; i.e., the sadhaka performs them like every- 
body else, and so there is no need to describe them in the context of his 
worship for special purposes. The omission of these two elements does 
not mean that the sddhaka does not have to perform them, since they are 
essential for the purification of the worshipper that enables him to perform 
the rites.* 

The procedure for the imposition of mantras is not given in detail 
for every individual mantra, but one can infer it from the prescriptions 
given for some mantras. The mantranydsa before the worship of the 
laksmimantra for example is as follows: the milamantra is imposed upon 
the entire hands and the entire body, the /aksmimantra, upon both hands, 
its aigamantras* hrdaya (heart), Siras (head), sikha (tuft of hair), kavaca 
(armour), netra (eye), and astra (weapon), upon the little finger, ring finger, 
middle finger, index, all the finger-tips, thumb, and their respective regions 
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of the body (breast, head, tuft of hair, shoulders, eyes, and palm),** the 
mantras of Laksmi’s four friends (sakhi) Rddhi, Vrddhi, Samrddhi, and 
Vibhiti, upon the four fingers, index finger, etc., and head, breast, thighs, 
and knees, and the mantras of Laksmi’s companions (anucara) Lavanya, 
Subhaga, Saubhagya, and Saumana, upon the ring finger, middle finger, 
index finger, thumb, both shoulders, and both flanks.*° 

The same manner of nydsa applies to the other saktimantras and 
the vaktramantras.*© With the worship of an afigamantra this mantra is 
imposed upon the entire hands and the entire body.*’ The nydsa preceding 
the worship of the /afichanamantras, the ganeSa-, and the vagisvarimantra 
presumably consists of the imposition of the respective mantra upon the 
entire hands and the entire body** and of their aigamantras upon their 
respective regions of the hands and the body.” In the cases of the five 
updrgamantras and the saptaksaramantra, only the respective mantra is 
applied, which is imposed upon the six regions of the body.*° 

The purpose of the mantranydsa is to provide the body with the powers 
of the mantra which is to be worshipped and so make it a mantra-body 
(mantravigraha)°!, i.e., a body consisting of mantras (mantramaya). The 
sadhaka thereby becomes identical in his nature with the mantra, and thus 
capable and worthy of worshipping it. 


The Mental Worship (Manasaydaga) 


The following step is the mental worship. As the mental worship is 
prescribed in JS 12 it is similar to the external worship (bahyayaga) 
with the difference that it is performed mentally. Like the bahyayaga it 
consists of several parts. These parts are the mental construction of a 
throne within the body, the visualization of God as being present on the 
throne, His invitation (a@vahana) to it, the “turning of God towards oneself” 
(sammukhikarana), the gaining of His favour and the worship itself, that 
consists of the offering of various gifts and services, the layaydga (the 
worship of God/the mantra without any definite shape [nirakdra]), the 
bhogaydga (the worship of God/the mantra visualized in its prescribed 
shape on a mandala that is mentally placed in the heart), the adhikaraydga 
(the worship of the /afichanamantras of the main deity), the offering of 
a puspdnijali, a mental recitation (japa), a mental fire-ritual, and a final 
mental offering of water, flowers, and unbroken rice grains (aksata).°? 
The mdnasaydga performed at the ritual in order to achieve the 
mantrasiddhi is much simpler than the mental worship of the daily rite 
as prescribed in JS 12. It consists merely of the worship of the mantra in 
its shapeless form, which is present in the heart-lotus;>? cf. e.g. JS 27.25d- 
26b: “Then he who loves Sri should worship the Jaksmimantra alone within 
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the heart by means of the layayaga.”>4 In most cases the prescription for 
the performance of the mental worship is given in very few words such as 
“having worshipped the one who is present in the centre of the heart-lotus”’, 
“having performed the sacrifice within the heart according to the prescrip- 
tions”, “having mentally performed the worship in the correct manner” or 
“he should worship within the body”. 

The throne prescribed in JS 27.2—3b is probably used only at the 
external worship and not at the mental worship, since all other prescrip- 
tions given in the same context such as the prescriptions for the worship of 
the doors, GaneSsa, and the lokesvaras, the prohibition of the application of 
the upacdramantras, etc.,-° apply only to the external worship. 


The External Worship (Bahyaydadga) 


The mental worship is followed by the external worship. As a preparation 
for it, a mandala, also called pura or yaga,>! is drawn, either immediately 
before the external worship or before the mantranydsa.*> The mandala 
of each mantra has its own colours and shapes that correspond to the 
visual form of this mantra or of a mantra belonging to it. For example, 
the lotuses in the mandalas of the argamantras have the same colours as 
the avigamantras, or the lotuses in the mandalas of the saktimantras have 
the same colours as the friends (sakhi) of the respective Saktimantra. 

The shapes of the mandalas are comparatively simple. They consist of 
an outer frame of a certain shape (e.g., square, round, triangular, octan- 
gular) and a lotus within it in a certain colour and with a certain number 
of petals. It was obviously not always easy to establish a correspondence 
between a mantra and the shape of its mandala, but if it was possible 
it was done. Examples are the mandala of the gadadmantra, the outer 
frame of which is formed by a circle of eight maces, the mandala of the 
Sankhamantra that has the shape of a conch-shell, or the mandala of the 
pasamantra that has the drawing of a noose in it.>? 

The passages prescribing the worship of the individual mantras 
continue with the invitation and the imposition of the mantra upon the 
mandala. However, if the passage JS 27.2—10 is not a later interpolation,” 
in the cases of the four saktimantras, the six angamantras, and the three 
vaktramantras, the worship of the doors (dvdraydga) and its deities, the 
construction of the throne, and the worship of Ganesa, Vagisvari, Garuda, 
the master (guru) of the worshipper, the master of his master, and his 
master, the ancestors (pitr) of the worshipper, and the former siddhas 
(ddisiddha) then follow as prescribed in JS 13.°! The throne constructed at 
the worship for the achievement of the mantrasiddhi is much simpler than 
the throne constructed during the daily rite. It consists of the snake-king 
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Ananta, the sixteen carriers of the throne,” a lotus, and the three “abodes” 
(dhamatraya) sun (sirya), moon (indu), and fire (agni).© 

After the construction of the throne and the worship of the various 
deities, gurus, pitrs, etc., mentioned above, the sadhaka makes the mantra 
that is present in his heart descend to the mandala, that is, invites it to it™ 
and imposes it and the mantras belonging to it upon the mandala. 

The mantranyasa of the saktimantras is as follows: mila- and 
mirtimantra and the respective Saktimantra upon the pericarp (karnika) 
of an eight-petalled lotus,© its first four arigamantras hrdaya, Siras, 
Sikha, and kavaca upon the south-eastern, north-eastern, north-western, 
and south-western petal, its netramantra upon the filaments, its four 
sakhimantras upon the eastern, southern, western, and northern petal, its 
four anucaramantras upon the four svastikas in the corners of the square 
frame around the lotus, and its astramantra upon the four doors of the 
frame. 

With the worship of the a#ga- and the updngamantras only those 
mantras which do not have any aviga-, Sakti-, miirti-, or anucaramantras 
are imposed upon the pericarp.°’ With the worship of the vaktraman- 
tras the respective vaktramantra is imposed upon the pericarp, its first 
four avigamantras upon the tip of the south-eastern, north-eastern, north- 
western, and south-western petal, its four mértimantras upon the petals of 
the cardinal points, and its four saktimantras upon the south-eastern and 
the southern petal.® It is not explicitly stated where the remaining two 
angamantras are imposed, but probably the netramantra is imposed upon 
the filaments and the astramantra around the mandala as with the worship 
of the saktimantras. The lafichanamantras are imposed upon the pericarp 
of the lotus.® Nothing is said about where its arigamantras are to be 
imposed. Possibly they are imposed upon the six petals of the six-petalled 
lotus which belongs to the mandala of each of the lafichanamantras."° 

The ganesamantra is imposed upon the pericarp and its aigamantras 
upon the six filaments and the three petals of the lotus.’' The 
vdgisvarimantra is imposed upon the pericarp as well,’” but the position 
of its afigamantras is unclear. 

After the imposition of the mantras the sadhaka visualizes the mantra 
to be worshipped and the mantras belonging to it. The shape of the mantras 
to be visualized is prescribed in exact detail.”> By the visualization the 
sadhaka mentally constructs the mantras and makes them present. 

As already mentioned above, most of the mantras are accompanied by 
some other mantras, that is, all mantras except the arga-, the updrga- 
, and the saptaksaramantra by angamantras, the Saktimantras by sakhi- 
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and anucaramantras, and the vaktramantras by mirti- or anugamantras 
and saktimantras. 

The sgakti- and the vaktramantras are forms of manifestation of 
the miulamantra or the main God personified. The arga- and the 
lafichanamantras are forms of manifestation of parts of the main God 
personified. Like the milamantra, the mantras of the first two groups 
are again accompanied by various forms of manifestation of themselves, 
namely, by personifications of these forms of manifestation of their own 
sex in the first place and then by personifications of the opposite sex 
representing the consorts of the respective mantra.” The fact that the 
companions of the mantras represent forms of manifestation or aspects of 
these mantras themselves is evident from to their names and visual forms. 

Two examples will be given. The friends of Maya are called Mohini, 
the Deluding One, Bhramant, the Confusing One, Durga, the Inaccess- 
ible One, and Prerani, the Urging One.” The names of her consorts are 
Mayamaya, the One Made of Maya, Mahamoha, the Great Delusion, 
Sambara, and Kalisvara, the Lord of the Kali[yuga].”° Their names show 
that they all represent distinctive features that are traditionally attributed 
to Maya. The mental visualization of Maya’s friends equally shows their 
relation to Maya: “For these four friends of Maya are known as shining in 
red, full of the charm, the power, the beauty, and the glow that is called 
Maya, dressed and anointed in white, [holding] a chowrie and a hook in 
[their] hands, sitting in the baddhapadmasana [posture].””’ 

The martis of Varaha bear the names Dharanidhara, Dharadhara, 
Prthividhara, and Visvadhrk, which are Sanskrit synonyms for “bearing the 
earth/the universe” and refer to the myth of Visnu as the boar who lifted the 
earth out of the ocean with its single tusk. His faktis are called Visvapurak1, 
the One Filling the Universe, Visvasandharani, the One Supporting the 
Universe, Oja, the Vigorous One, and Stithi, the Firmness. These names 
refer to the earth, which mythologically is the consort of Varaha. Visually, 
both the mirti- and the saktimantras resemble the varahamantra: they all 
have boar-faces. 8 

We can say that owing to these accompanying mantras a “double 
duplication” takes place. For example, the saktimantras represent aspects 
of the milamantra (first duplication) and the sakhi- and anucaramantras 
again represent aspects of the respective saktimantra (second duplication). 

The /afichanamantras represent only attributes of God, hence only 
his partial manifestations. For this reason they do not have sakti- and 
anucaramantras as their duplication but only afgamantras in order to 
give them completeness by bestowing them their limbs.’”? Though visu- 
alized in an anthropomorphous form the argamantras themselves are 
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not provided with angamantras, since that would mean to provide an 
angamantra not only with a duplication of itself (as e.g. the hrdayamantra 
with a hrdayamantra) but also with the other angamantras that represent 
a completely different aspect. 

The upangamantras and the saptaksaramantra do not have any accom- 
panying mantras. These mantras do not represent aspects of the God 
personfied but his transcendental aspects. The updigamantras have the 
nature of the brahman (brahmasvaripa), are pure (amala), and all- 
pervading (vyapaka),®° and the saptaksaramantra represents the brahman 
itself in its limited form of the individual soul (jiva).*! Since these mantras 
represent a transcendent level of God, various aspects of them are not 
differentiated and hence not represented by any accompanying mantras. 

The ganesa- and the vdgisvarimantra are deities which are different 
from the main deity. They do not represent aspects of the main God in a 
narrower sense.*? Thus they are not “duplicated” like the sakti- and the 
vaktramantras but only provided with arigamantras. 

After the visualization the mantras are worshipped. This worship 
consists of the offering of various substances such as arghya, flowers, 
fruits, and unguents. In most cases the substances offered are not expli- 
citly defined by the text. Exceptions here are the updrigamantras and 
the vagisvarimantra which for the most part should be worshipped with 
substances having the colour of the respective mantra.*? The mantra 
recited during the offering is not a special upacdramantra as used at the 
daily worship** but the hrdayamantra of the respective mantra.®> Beside 
the offering of the various substances mentioned incense (dhapa) is burnt 
and a bell (ghantd) is rung as it is during the daily rite.*° 

Then the mudras of all mantras previously imposed on the mandala are 
shown,*’ and the mantra worshipped is recited.** 


The Oblations to the Fire (Homa) 


After the recitation of the mantras oblations to the fire (homa) are 
performed. These oblations are the equivalent of the fire-ritual performed 
at the end of the daily rite. The substances oblated are very common 
ones. The ones mostly used are sesame seeds (tila) in its various colours 
and clarified butter (Gjya),?° which bestow pacification and all kinds of 
siddhis according to JS 15.173cd. This is a very general aim, but the aim 
of the entire worship up to this point is very general, namely, the satisfac- 
tion of the worshipped mantra in general without any specific purpose.”! 
Other substances used are for example white mustard (siddharthaka), milk 
(ksira), honey (madhu), grains that are threshed, unhusked, and winnowed 
(tandula), and unbroken rice grains (aksata).”* Sometimes the substances 
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used for the homa are adapted to the mantras worshipped. For example, 
wood-apples and amala-fruits”? are offered to the laksmimantra, whose 
friends and companions carry trees of these fruits,’ or the substances 
oblated to some of the uparigamantras have the same colours as the 
respective mantras.”> The oblations to the fire are completed by an 
“offering made with a full ladle” (piirnGhuti) the contents of which are 
not defined.”© 


The Imposition of an Observance Upon Oneself 


After the completion of the homa the sadhaka makes a decision or imposes 
an observance (vrata) upon himself?’ that includes the worship of the 
mantra, staying at a particular place,® a particular diet,” the wearing 
of particular garments,'°° etc.'°! This shows again that up to this point 
the worship performed is a kind of general worship of the mantra that 
serves as a preliminary for the process of the mastering of the mantra. This 
worship is a simplified version of the daily ritual as performed by dcdryas 
and, with some restrictions, by samayins and putrakas as well. Only after 
this worship ending with the oblations to the fire does a ritual procedure 
that is characteristic of a sadhaka start which begins with the making of a 
decision or an observance.!°” 

The fact that according to JS 26-32 the sa@dhaka imposes the obser- 
vance upon himself only at this time, i.e., in the middle of the procedure, 
is important in comparison with the description of JS 19. According to 
the latter passage the worshipper imposes the observance upon himself 
at the beginning of his twelve-year period of religious practice.'°? This 
shows again that the practice described in JS 19 is a permanent one while 
that of JS 26-32 is temporary and the observance concerning the worship 
of a particular mantra is imposed upon oneself only for a short time. 
However, one of the main characteristics of the worship of the sadhaka as 
prescribed in JS 26-32, namely, the sequence of the preliminary worship 
of a mantra with puja, japa, and homa, the assuming of the form of the 
mantra worshipped, and a repeated worship with pija, japa, and homa, 
also appears in JS 19. 


The Assuming of the Form of the Mantra 


Then the worshipper assumes the form of the worshipped mantra or 
deity.!°* This process is described by phrases such as “having become 
one who has the shape of Laksmi’, “having assumed the form that is 
called kavaca” or “he should create a body that has her (i.e., VagiSvari’s) 


form” 105 
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The assuming of the form of a mantra is done in two ways. First, 
external requisites such as garments, ornaments, flowers, and unguents are 
put on by the sadhaka in order to look like the mantra/deity worshipped by 
him; e.g., the worshipper of the siromantra wears red (raktambaradhara) 
or the worshipper of the sikhamantra black garments (krsnambaradhara) 
like the respective mantras.'°° The passage JS 19.5d—11 depicts in detail 
by which means the sadhaka should assume the shape of the mitlamantra 
but also gives an alternative if the worshipper does not possess the means 
required: “Having assumed the form of the mantra himself he who wears 
white garments [and] a wreath, is [anointed with] white perfumes and 
unguents, wears a yellow yajfiopavita, is adorned with a bracelet and 
an armlet, whose mouth is purified with betel, who is well scented with 
mouth-perfumes, has many-coloured tilakas, stainless hair of the head, is 
scented with all charming perfumes of garlands, whose feet are anointed 
with saffron, whose two hands are in like manner [as the God’s hands], !°” 
who is adorned with the four martimudras,'° who carries a pavitra'® 
[and] eats sacrificial food should worship. And the king of mantras is to be 
worshipped. Even if the means are not available he whose hair and beard 
are shaved,!!° who wears garments accordant with possibility, is without 
dirt and lice, well educated and good-hearted should worship the mantra 
with devotion by means of worship, recitation, and oblation; then the king 
of mantras is mastered.!!!”!!? 

The other means are mental ones. Through the mental means of the 
visualization or realization (bhavana, bhdvand) the sddhaka realizes or 
“forms in his mind” (,/bhi caus.) that he or his Gtman is the mantra being 
worshipped by him: “Then he should realize: ‘Iam ankusa’.”; “Afterwards, 
Narada, he should make his Gtman one who has the form of the goddess by 
means of the realization [and] by means of ornaments.”; “Having indeed 
mentally recognized the Great One,'!? who is fixed on [it], in the sense 
of: ‘I am Jaya’;” “Having written down the mantra of the cakra-king 
[this mantra] is present in [his] atman due to the thought: ‘I am cakra’, 
Narada”.!'4 

By these means the sddhaka internally and externally becomes equal to 
the mantra worshipped by him. He feels as if he is the mantra and in his 
outward appearance looks like the mantra, i.e., in his nature he becomes 
identical with the mantra. This process is equivalent to the mantranyasa. 
The mental process to be performed at the end of the mantranyasa in the 
context of the daily ritual is very similar to that described in the passages 
quoted above: “Then by means of the aforesaid visualization he should 
visualize himself/[his] Gtman and [his] body as having the form of Visnu 
that is abounding with the greatness of the six qualities in its own form, 
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in all forms or in a form as desired. “I am this Venerable One. I am Visnu, 
Narayana, Hari. I am Vasudeva indeed, the Pervader, the Abode of beings, 
the Pure One.’ Having put the self-consciousness in such a very firm form, 
muni, the highest sadhaka soon gets the [same] nature [as] He by means 
of the imposition of mantras, the visualization as well as the yoga-caused 
middle contemplation.”!!> 

We see that the assuming of the form of the mantra has the same 
result as the imposition of mantras (mantranydsa) that is connected with 
a similar mental realization, namely, that of the identity of the sadhaka 
with the worshipped deity or mantra. The difference is that here no 
mantras are imposed upon the body, but garments, adornments, etc., worn 
by the various mantras according to the teachings of the JS are put on 
by the worshipper. However, the assuming of the form of the mantra 
is not a substitute for the mantranydsa but a supplementation, since the 
mantranydsa is performed at the beginning of the ritual worship. Hence 
the assuming of the form of the mantra has a function similar to that of 
the mantranyasa, but it leads to an identification with the mantra that is 
still more impressive than that due to the mantranydsa, and, moreover, is 
visible to everybody. !!° 


The Departure for Another Place 


Provided with the same garments, ornaments, etc., as the worshipped 
mantra the sadhaka should go to another place.!'’ In most cases this place 
is defined as secluded (ekdnta) and deserted (nirjana, vijana).''® However, 
very often it is described in more detail and it becomes clear that a place 
that corresponds to the worshipped mantra should be chosen. Such suit- 
able places are a “place of a hero” (virasthdna) for the jayamantra,'!° 
a mountain for the siromantra, a place near the peak of a mountain 
(sikharaprantabhibhdga) for the sikhamantra, a summit of a mountain 
without any trees for the kKaustubhamantra, a long tract of forest (vanardji) 
for the vanamalamantra'© — these places are obviously chosen on account 
of the similarity of their forms with the forms of the objects that are repre- 
sented by the respective mantra — an underground chamber or a cave in 
a mountain for the kavacamantra,'*' in the vicinity of water such as a 
lake or an ocean for the varahamantra,'*” in the vicinity of a lotus bed 
for the kamalamantra, near a waterfall for the sankhamantra, a forest 
for the cakramantra, a charming cave for the gaddmantra, the peak of 
a mountain for the garudamantra and the ankusamantra,'”> and forests 
for the updnga-, the saptaksara-, the ganesa-, and the vagisvarimantra. 
In some cases these forests consist of trees bearing flowers or fruits of the 
colours of the respective mantras, e.g., a forest with white flowers and trees 
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corresponds to the white vasudevamantra, a forest of red-flowering asoka- 
trees to the red samkarsanamantra, and a forest of plantains (with yellow 
fruits) to the yellow pradyumnamantra.'** Suited to the milamantra are 
places which are generally considered holy such as a place of pilgrimage 
(punyaksetra), a ford (tirtha), or a confluence of two rivers that are 
inhabited by deities and seers (rsi).'?° 

There are some indications that the sadhaka does not go alone to this 
place. In JS 27.176a it is said that the sadhaka should eat food that has 
been prepared by his disciple (svasisyasadhitam)'*® and JS 27.114a says 
that he is accompanied by an intimate companion (yukto ’ntarasahaya). 
This does not necessarily mean that the disciple lives permanently with the 
sadhaka. It is also possible that his disciple comes every day to bring his 
food. This, however, would mean that the secluded place of the sddhaka 
is not very far from settlements, which is indicated by the fact that the 
sadhaka sometimes also begs for alms.!?” The companion probably lives 
permanently with the sadhaka. He is an intimate of his and most likely 
also to be a sadhaka.'*8 

Having reached the appropriate place, the sa@dhaka protects it by 
enclosing it with the kavaca- and the astramantra of the mantra 
worshipped by him. This procedure, called digbandha(na), “the closing 
of the directions’, destroys and keeps evil beings from this place thus 
ensuring the sddhaka can stay there free from fear (nissanka).!*? 

In this place the sadhaka has to observe certain rules, especially 
concerning his diet,'*° and to devote himself to the recitation and oblations 
to the fire that are particularly appropriate to mastering the mantra. 


The Recitation (Japa) 


The sddhaka has to recite the mantra worshipped by him a certain 
prescribed number of times. This number varies from mantra to mantra 
between 100,000 and 830,000.!3! If we take these numbers as real — which 
we should because there would not be any sense in prescribing certain 
numbers that differ from mantra to mantra if these were only theoretical — 
it is obvious that a recitation of such length cannot be performed in one 
day but must be interrupted and continued the next day. 

Let us calculate the theoretical minimum duration of such a recitation. 
Supposing that the recitation of a single malamantra (omlsbim namah 
sthalajalodbhitabhisite vanamdle svaha)'** lasts five seconds, recitating 
it 100,000 times would take about 139 hours. JS 17.34cd prescribes that 
the sa@dhaka should recite for two praharas, that is about six hours a day. 
This gives us an approximate duration for the stay of 23 days.'°? 
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The number of times the mantra is recited is counted with the help of 
an aksasiitra. The aksasitra that is applied at the daily rite and conse- 
crated with the milamantra must not be used during the worship of other 
mantras. Only an aksasitra that is consecrated with the corresponding 
mantra may be used for worshipping other mantras.'** 

While reciting the sa@dhaka should sit in the “bound lotus posture” 
(baddhapadmasana) or a posture convenient for him (svasandnvita).'*> At 
the beginning of the recitation the sadhaka should bow his head respect- 
fully to Hari.'*° The recitation is to be performed not too slowly, not too 
quickly, and enunciated clearly'*’ in a low voice, since this is the mode of 
japa that is appropriate for rites that should bestow the mantrasiddhi.'** 
The sddhaka should draw back one bead of his aksasitra at every inha- 
lation until the last bead fixed at the join of the thread and called meru!*? 
is reached. There he should turn the aksasiitra round and go back bead 
by bead again.'*? From this procedure we see that the recitation is closely 
connected with breathing. !*! 

Furthermore, the sddhaka not only recites the mantra but also visualizes 
(,/dhyd) it.'*? That means he makes the mantra present on the linguistic 
and the visual planes, and the mantra becomes present in his mind in both 
its linguistic and visual form. 


The Oblations to the Fire (Homa) 


The recitation is completed with oblations to the fire by which the mantra 
and the mantras belonging to it,!4? which are considered as present in the 
fire,!4+ are satisfied. As at the recitation the sadhaka must concentrate his 
attention on his action and not think of anything else. !4° 

Unlike the oblations to the fire in the context of the preliminary rite 
the substances used here are particular ones and often adapted to the 
mantra they are offered to. For example, to the siromantra, which is 
visualized in red, decorated with red adornments and red flowers, and 
anointed with saffron,'*° 300,000 fragrant red patala'*” flowers anointed 
with saffron, agaru,'** and ghee should be oblated; to the kamalamantra 
20,000 lotuses (kamala), 10,000 sthalapadmas,'*? and 10,000 units of 
scent of ndgakesaras'>” .'°! Sometimes the relation between the substances 
oblated and the mantra is not as obvious as the examples given above, 
but the substances are always individually chosen, i.e., there are no two 
mantras that would be satisfied with the same amounts and kinds of 
substances. Further examples of particular substances are the oblations to 
the satyamantra that is visualized in white and with white garments, adorn- 
ments, with unguents consisting of 200,000 units of candied sugar, sugar, 
clarified butter (G@jya), milk, sesame seeds, and grains that are threshed, 
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unhusked, and winnowed (tandula) or the offerings of red sandal-wood 
sprinkled with ghee to the (white) gadamantra.'>? 

As is clear from these examples great amounts of substances are 
demanded. What was said above about the numbers of the recitations also 
holds true here. These great numbers of oblations are not to be offered 
in one day but over a longer period of time. Generally, there are fewer 
oblations than recitations. Padoux writes that the number of oblations is 
very often a tenth of the number of recitations.'°? This rule is not applied in 
the JS. The relation between the two numbers differs each case. Examples 
are 400,000 recitations and 10,000 pieces of sandal-wood smeared with 
ghee, 20,000 units of white mustard blended with honey, and 30,000 units 
of black sesame seeds for the jayamantra, or 830,000 recitations and 
600,000 kumuda-flowers for the sankhamantra.‘>* Sometimes the number 
of the oblations is even greater than that of the recitation as for example 
in the case of the hrdayamantra, where 300,000 recitations as opposed 
to 600,000 fragrant flowers anointed with white sandal-wood powder and 
clarified butter (djya) are required.!>> 

The size of one unit of oblation is sometimes given explicitly. For 
example, a piece of fire-wood should have the size of a span measured 
from the tip of the thumb to the tip of the fore-finger (pradesa), while 
white mustard is measured by the weight of the fruit of the jujube tree 
(badara).'>° Most often, however, the prescription says for example 20,000 
bdellium (guggula) or 20,000 milk blended with honey.!>’ The measures 
of these units are given in JS 15.180c—186b. Here it states that bdellium 
should be offerred in balls in the size of a fruit from the jujube tree or, 
if possible, from a dhatri-tree,°* and milk or ghee in measures of one 
karsa,!>? etc. 

The oblations are completed with one or several “offerings made with 
a full ladle” (puirnahuti). Its content is not always defined, but in most 
cases it consists of ghee (ghrta) or clarified butter (@jya) which are some- 
times mixed with various substances such as milk, honey, saffron, sourmilk 
(dadhi), or sandal-wood.! 


The Achievement of the Mantrasiddhi 


The japa accompanied by the visualization (dhyana) and the oblations to 
the fire are the most powerful means for manipulating a mantra, getting a 
hold on it, and mastering it. The mantra is made present in its linguistic and 
visual form (i.e., in all its aspects) by verbal and mental means and then 
satisfied by means of oblations to the fire in which the mantra has been 
made present previously.'°! By this means, i.e., by evoking the presence 
of the mantra in such an intensity by its recitation in huge numbers, its 
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visualization with the great mental strength that has been acquired by the 
sadhaka during his many years of religious practice, and its satisfaction 
with great numbers (even though generally fewer than the recitations) of 
oblations and “offerings made with a full ladle” (parnahuti)'© the mantra 
is forced to appear in front of the sa@dhaka “in flesh and blood’”,'® to admit 
that it has been mastered by him, and will be at his disposal from this time 
on. 

This event is described as follows: “Then, Priest, the Venerable Jaya 
herself comes. “You have mastered me well, Son. Free from fear and afflic- 
tion perform the action that is desired with my mantra.’ Having so said, 
the Goddess who has the nature of Narayana disappears.”!©* The mantra 
appears to the sddhaka in anthropomorphous form, tells him that it has 
been mastered (siddha) by him and goes back to where it came from.!® 
The sddhaka has achieved the mantrasiddhi and is able to do whatever he 
wants from this time on. 

However, not every mantra appears to the sadhaka in the same mannet. 
The angamantras are visualized by the sddhaka in their definite form 
(sakGra) in a place appropriate to them. Then the sadhaka recognizes or 
the mantra tells him that it has been mastered: “He should visualize the 
mantra, which is present in his heart [and] the eyes of which are expanded 
and wide open. Having so perceived: ‘this is mine, [i.e.] that the Lord of 
the heart is mastered’, he then may perform the rites with this mantra, 
Narada.”!® “Then, with a pure glance he sees the leader of the astra that is 
equal to a thousand suns in the dvadasanta,'® and this astra-king says this: 
‘Go, Best sadhaka, act here (i.e., in this world) according to pleasure.’ 2458 
These quoted passages show the power of the visualization by which the 
mantra is mentally constructed in such a way that its presence becomes 
real. 

The siromantra is visualized and appears to the sadhaka between the 
eyebrows, the sikhamantra, above the brahmarandhra, the kavacamantra, 
in all ten directions, and the netramantra, in the eye. !° Vagisvari, the 
goddess of language, comes to the sadhaka and enters his mouth in what 
he feels to be like a flood of warm water.'’? Narasimha comes in a quite 
spectacular manner to the sa@dhaka: “Giving a very loud cry that deafens 
the three worlds, Nrkesari comes from the sky the interior of which is 
fire. Having lengthened (7?) the loud cry with its mantra, the best sadhaka 
should make the sky melt. [Nrkesari] is delighted in the glow. Then this 
Venerable God, who is much pleased, speaks: ’Say, Lord of Kings of 
sadhakas, what you have on your mind.’ Having so said, Nrkesari, the 
embodiment of the mantra (mantramarti), disappears.” !”! 
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The samkarsanamantra can be mastered even if it is not applied at the 
prescribed ritual if somebody mentally desires it, and it appears to the 
sadhaka in its niskala form that visually resembles light!’ and bestows 
emancipation:!’3 “Then the lord of the mantra is mastered. The mastered 
one bestows the siddhi even if he is not applied himself, whenever one is 
desirous of [it] in mind. [Through it] the whole mantric means that is called 
‘the one belonging to the deep sleep’!”* is recognized [by the s@dhaka]. 
This Venerable God himself appears to the bhaktas in [his] partless form 
in his own abode [and] takes [them] to the path to emancipation.”!’> 

However, the realization of the mastering of the mantra is not always 
depicted as detailed as in the quoted passages. Often this event is described 
only briefly, for example: “Then the mastering of the mantra arises.”; “At 
the end of the oblation to the fire the gadamantra bestows the best siddhi.”; 
“Then the lord of the mantra is mastered.”!7° 

The chapters JS 26-32 depict the achievement of the mantrasiddhi as 
the appearance of the mantra to the sddhaka. If this event is described in 
detail, it is above all the actions of the mantra which are related, 1.e., its 
arrival, what it says to the s@dhaka, and its departure. We do not hear much 
of the sadhaka except that he sees or feels the appearance of the mantra 
and that he is going to be able to do whatever he desires from this time on. 
We do not learn what this event means to the sddhaka personally. 

It is a different matter in JS 19. Here the achievement of the 
mantrasiddhi is described from the point of view of the sadhaka. We do 
not hear of the appearance of the mantra here but of the experiences of 
the sadhaka during the long years of his practice, of difficulties that may 
occur during it, of his successes, and of the mental and physical percep- 
tions that indicate his success. The passage that describes this process very 
graphically should be given in full: 

“During the first three years many hindrances appear to the sadhaka, 
who allows nothing to deflect him from his objective, is devoted to 
permanent exercise, loves the worship, [and] keeps the observance, 
Narada. If the s@dhaka in his mind [and] action does not become anxious, 
auspiciousness appears to him after the third year. Day and night he is 
served by many unwearied disciples, and sGdhakas attend on [him] with 
devotion as servants. They give [their] entire property to the noble sadhaka. 

After the seventh year proud kings and earth-supporters haughtily ask 
[him] for favour. Then he should not be gracious. [Instead of it] they 
[should] see [him] before their eyes as flaming up which is caused by the 
extraction of myself.'’7 Then with sharpness and power you,!’® Foremost 
muni, are to speak harshly [and] impatiently. 
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After the ninth year the mantra-knower himself observes various 
wonders that are full of joy and bliss in [his] heart and [various wonders] 
that quickly bestow delight outwardly by direct perception. He is dull for 
an instant, Priest; for an instant he is enraptured. For an instant he can 
hear the sound of drums from the sky and for an instant sweet speeches 
in various styles. For an instant he smells odours of camphor and musk. 
For an instant he sees himself flying up. He can see the sky full of moon- 
and sun-beams for an instant, and he can hear the roar of cows, horses, and 
elephants for an instant, Twice-born. He can hear the heavy agitation of 
the water of a waterfall for an instant; he can see the surface of the earth 
full of lightning and flames for an instant, Twice-born. For an instant he 
can see the entire disk of the earth full of water, and for an instant he hears 
the sound of the Rg-, Yajur-, and Sama[veda]. For an instant he, whose 
observance is related to the mantra, can see the various cruel, frightened 
yogins who produce the stars and abide in the sky, muni. For an instant [he 
hears] cries of joy and for an instant the sound of fire. For an instant he can 
see the coming up of clouds; for an instant [he sees] the night, when it is 
day, and for an instant he sees daylight and the sun at night. He is full of 
strength [and] glow that is resplendent as the sun. He resembles the sun and 
the moon on account of [his] brightness. With respect to [his] gait he is like 
the bird-king. He is endowed with the noble high [and] deep tone. Because 
[he] eats very little [he] is meagre. He is not known as fat. Then there are 
[only] little excrements and urine; the sleep is well overcome. Devoted 
to recitation and visualization, the silent one does not get exhausted. [He 
is] without food and drink for a fortnight, a month or longer. On account 
of such and the like signs coming forth, that astonish the own heart, the 
mantra-king is to be known as well disposed towards me!”?.”!8° 

Through this passage we learn of the progress the sa@dhaka makes 
during the long years of his practice and the indications of it. It is remark- 
able that the first indications of the sadhaka’s progress are outward ones 
and apparently perceivable earlier to others than to the sadhaka himself: 
the first indication of his success to the sadhaka is the service performed by 
disciples and other sadhakas to him. In order for the disciples and sadhakas 
to come to him he must have a certain external appearance that indicates 
the beginnings of his success to these people. 

Although the sadhaka already possesses magical powers such as the 
flaming up of himself with the help of the milamantra after seven years, 
only after nine years will he gradually perceive inner indications of his 
progress. Then he has a number of supernatural perceptions. He feels joy 
and bliss for an instant and is apathetic in the next moment, he hears 
various sounds and speeches, smells various odours, sees the sky and the 


338 MARION RASTELLI 


earth full of light, supernatural beings like the cruel yogins'*! who abide in 
the sky and are now frightened of the powerful sadhaka, the day at night 
and the night at day, and even himself flying up. The sadhaka himself 
changes. He becomes strong and bright and able to move like a bird, i.e., 
to fly. He needs only very little food and drink and sometimes abstains 
from it for a fortnight or longer. 

We see that the achievement of the mantrasiddhi produces a radical 
change of the sadhaka as a consequence, namely in both the mental and 
the physical respect. Having experienced various supernatural phenomena 
as indications of his achievement of the mantrasiddhi, he feels strong 
although he does not need to eat, drink or sleep much, and he has gained 
supernatural powers such as the ability to fly. He has achieved his goal. 
Now he has not only the ability to do whatever he wants owing to his 
mantrasiddhi, but he has also reached an important point in his religious 
career and afterwards he is no longer the person he was before. He is left 
with the lasting “impression” (vasand@) of his identity with the mantra and 
its powers which he is always able to call upon from this time on.!°? 

Having perceived the indications described above, the sadhaka must 
not tell anybody but his teacher, otherwise his siddhis will disappear and 
he will suffer pain: “One who desires the siddhi should never show the sign 
that has been produced by the favour of the mantra except to [his] teacher, 
Lord of Priests. Who through folly [or] eagerness shows the mantra-caused 
happiness, from him the siddhis that are [already] lying in [his] hand go 
far away, and even various pains and sorrows appear. Therefore, Narada, 
the signs of the siddhi should be eagerly hidden to the best of one’s ability 
[by one] who desires prosperity for himself.’!*? However, this is obviously 
not contradictory to the offer of the services of the sadhaka’s abilities to 
other persons or the parading of his powers in public, since these acts are 
mentioned among the actions that can be performed by a sddhaka.'*4 

The difference between the descriptions of the achievement of the 
mantrasiddhi of JS 19 and JS 26-32 may also indicate that the chapters 26— 
32 describe an experienced sa@dhaka who already has achieved his goal but 
wants to master a particular mantra in order to be able to perform specific 
rites for particular purposes.'*° The mantrasiddhi achieved through the 
prescriptions of JS 26-32 is not a goal in the personal life of the sadhaka, 
not one of the main events in his religious career like the mantrasiddhi 
described in JS 19, but a means to achieve various specific goals for his 
own purposes and those of others. 


THE RELIGIOUS PRACTICE OF THE SADHAKA 339 


Exceptions 


The ritual procedure described above mainly on the basis of JS 26-32 
is to be performed with respect to most of the mantras taught by the 
JS with two exceptions. These exceptions are the miulamantra and the 
saptaks aramantra. 

The prescription for the mastering of the milamantra starts with the 
choosing of a place that is appropriate to its worship,'®° omitting the 
preliminary rite and the assuming of the form of the milamantra. In this 
place the sadhaka, eating only pure food and avoiding anything that may 
be defiled by the touch of any unclean thing (savikara), should fix his mind 
upon the mialamantra and recite it 300,000 times. At the end of this recita- 
tion the malamantra is “well mastered” (susiddha) and may be applied in 
various rites. !87 

The omission of the preliminary rite supports the thesis that the chapters 
JS 26-32 are devoted to a sadhaka which has already been experienced. 
This sddhaka has already mastered the milamantra according to the 
prescriptions of JS 19. If he wants to apply this mantra in rites for parti- 
cular (especially magic) purposes, it seems only necessary to actualize 
the siddhi of it by the imposition of an observance related to this mantra 
(mantravrata)'*® upon himself and the fulfilment of it by the recitation of 
and meditation on this mantra in an appropriate place. 

The saptaksaramantra is worshipped only with mental means. Having 
united it with the five activities of God (?)'®° and performed the mantra- 
nyasa, this mantra, that has only a “partless” (niskala) form,!?° should be 
visualized in the centre of the heart-lotus, worshipped there and (prob- 
ably mentally) recited. Then the worshipper should go to a secluded 
and deserted forest and there recite the saptaksaramantra 700,000 times 
without performing external rites like worship or oblations to the fire. 
Instead of these external rites much importance is attached to breath 
control (pranayama), which consists of the three respirations: inhala- 
tion (piiraka), holding of the breath (kumbhaka), and exhalation (recaka), 
and on which the sddhaka’s attention should be concentrated.!?! This 
mantra is probably worshipped only by mental means because it repre- 
sents a transcendent form of God!*? to which material forms of worship 
are not appropriate. The niskala form of a mantra generally bestows 
only emancipation,'?* but the saptaksaramantra can also give siddhis like 
becoming as small as an atom (animan), etc.!*4 This is perhaps because it 
has only a niskala and not a sakala form. However, the saptaksaramantra 
(and the five upangamantras) should not be applied for the purpose of the 
achievement of “ordinary siddhis” (samanyasiddhi).'*° 
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THE USE OF THE MANTRASIDDHI 


Aims 


Generally, having achieved the mantrasiddhi, everything that is desired 
can be obtained by the sddhaka.'°° The JS describes many special rites 
and goals that can be achieved by them, but it often emphasizes that the 
enumerated rites are only examples and that whatever one wishes can be 
attained. !?7 

These rites, whatever their goal, can be performed for one’s own 
purpose (svartha) or for the purpose of another person (pardartha). This 
other person is specifically a vaisnava bhakta who is not able to master 
a mantra himself and approaches the sddhaka with a request.!? The 
sddhaka can give this person everything he/she likes, be it happiness, 
health, property, dominion over other beings, or supernatural powers such 
as the eight siddhis,'*? invisibility, or the ability to see everything.”° It is 
also a common practice that the sadhaka gives amulets to other persons 
that can effect almost anything.*”! We see that everyone, not only the 
sadhaka, can achieve anything including supernatural powers. What the 
difference is between this person and the sdadhaka, is that the first is 
dependent on the latter; the sadhaka must be willing to bestow him/her 
what he/she desires, while the sadhaka is not dependent on anybody and 
omnipotent. 

The aims of the rites that can be performed after having achieved 
the mantrasiddhi described in the JS have varying characters. Some of 
the aims are very general ones such as health, freedom from disease, 
sorrow, and calamities, longevity (ayus), agelessness and freedom from 
wrinkles and grey hair, freedom from death, strength (bala), prosperity, 
beauty, happiness, contentment, children, friends, fame, homage (pijda) 
from others, and the pacification (santi) of all kinds of evil. 

Other aims include the attainment of material and other goods that 
contribute to the welfare of the s@dhaka (or of another person to whom 
he wants to give these things) such as treasure, gold, jewels, horses, corn, 
kingship, rasayana, water, the making and driving away of rain, celes- 
tial odours, and the rain of fruits and flowers if he worships Visnu in a 
place where these substances are not available. There are various means 
for obtaining of treasure, gold, and jewels: either the mantra itself gives 
them, being satisfied through oblations to the fire, its visualization, etc.,?° 
or the wearing of an amulet with a yantra or having a drawing of the marti 
of the mantra in the house will ensure the obtainment of property,” or 
one brings a (human or non-human) being (especially Nagas, who are 
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the guardians of treasure”°>) under one’s control who gives one treasure, 
etc.,2°© or one transforms objects into jewels, gold, etc.,2°7 or one finds 
treasure by magic means or the ability to see everything.?°° rasayana is 
an elixir of life that is supposed to prolong life and prevent old age. It is 
given particularly by Nagas but also by Garuda, the great enemy of the 
Nagas, who the sddhaka has brought under his control, but can also be 
prepared by the sddhaka himself or found by magic means in the earth.” 
In addition to rasayana, other elixirs (rasa) and herbs for eternal youth, 
health, the avoidance of hunger, etc., can be prepared by the sadhaka or 
obtained from a Yaksini or from forest-goddesses.”'® 

A further aim is protection against various dangers. There are descrip- 
tions of rites for the expulsion (including exorcism) of, destruction of, and 
protection against evil beings such as Bhitas, various kinds of Grahas, 
and Brahmaraksases, thieves, murderers, rutting elephants, tigers, lions, 
serpents, and against destructive magic (abhicara).*!! Also very important 
are cures for, the elimination of, and protection against poison, and the 
removal of the fear of it as well as of weapons, fire, Bhiitas, and serpents.”!* 
A further concern is protection against various environmental influences 
such as fire, the sun, coldness, and inauspicious planets.?!? 

Related to protection against dangers is success and victory in a fight 
against an enemy. The sddhaka is able to defeat the enemy in battle 
after having used the mantra on his weapons or by wearing a particular 
amulet.?!* If he should find himself standing alone in front of enemy troops 
he can mentally create an army that will defeat them.*!> Furthermore, 
he is able to frighten the enemy by assuming the form of a (man-)lion 
({nara]simha) or by appearing among his enemies at any place.”!© The 
sadhaka can not be conquered by any deities, wicked persons, or robbers 
and can not be injured by the weapons of thieves and other hostile 
persons.”!” However, not only victory in battles can be gained by the 
sadhaka after having achieved the mantrasiddhi but also at the royal 
court, where the law is administered, in gambling, in a quarrel, or in a 
disputation.7!® 

The sadhaka makes not only his enemies tremble but any being and 
entity, i.e., gods, Yaksas and Vidyadharas, human beings, animals, forests 
with all their trees and inhabitants, and even the sky??? Furthermore, he is 
able to draw everyone and everything towards him, to bring beings under 
his control, and to rule over them. These acts are called Gkarsana, “drawing 
towards oneself”, and vasikarana, “subjugation”, and known from other 
texts as parts of the “six acts” (satkarman).””° With akarsana the sadhaka 
can draw towards himself any being, men or women, beings from the 
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patala or heaven (svarga), and deities up to the king of gods, Indra, that 
then give him various goods.”*! The aim of vastkarana is to get a being 
under one’s control and to instruct it to do something. Very often these 
are non-human beings such as Vidyadharas, Yaksas and Yaksinis, Bhutas, 
Grahas, Siddhas, Nagas, and deities, who come to the sddhaka and serve 
him, bring him various goods such as treasure, herbs, food and drink, and 
garments and obey his orders such as showing him all hidden things or 
telling him everything.””” But the sa@dhaka can also bring all three worlds 
under his control and any human being, who then fearfully gives him 
his/her entire property.”> Related to vasikarana are the acts by which the 
sddhaka forces kings or women to ask him for anything, i.e., makes them 
dependent on his favour — a practice that obviously provides the sadhaka 
with new clients.?”*4 

With the acts of dkarsana and vasikarana we have come to the sinister 
side of the sadhaka.”*> Other malevolent acts are stambhana, uccdtana, 
vidvesana, and marana, all often parts of the “six acts’”.°?° stambhana or 
stambha is the physical and mental immobilization of a being, human 
or non-human.”?’ uccdtana is the expulsion of a being from his place 
or home,”® vidvesana, causing dissension and hate between beings, even 
among friends.””? mdrana is the killing of a being. The prescriptions for 
this act show how cruel the sddhaka can be: “He should recollect the Lord 
in black and red, risen on a discus, between the abodes??? of wind and 
fire. He should visualize that the one to be treated?*! is struck by His foot, 
violently pressed, as if killed by throws of the discus, of failed strength 
and having closed the eyes through which the hostile sadhaka kills [him] 
soon.”?32 

Although the chapters JS 26—32 treat these violent acts like any others, 
another passage in the JS reveals that there was some hesitation with 
regard to these acts, since it prescribes an expiation rite (prayascitta) after 
such acts and even forbids killing by means of the powers gained by the 
mantrasiddhi: “If he has performed an expulsion, etc., on purpose, the 
astra[mantra] is soon to be recited 5000 times, Best Twice-born One. [If 
he did it] unintentionally, even [then] the half of that [is to be recited]. 
Never should the mantrin perform killing by means of the mantra.’?*? Here 
there is a certain conflict: on the one hand the sadhaka is omnipotent and 
certainly makes use of his powers and on the other there is an awareness 
that such cruel acts are not right and should not be performed. 

The reason for evil acts on the part of the sadhaka is in many cases 
his anger. When he is angry, the sddhaka can make a king poor, burn 
down a forest, destroy the three worlds by fire, and annihilate his enemy.*4 
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One would not expect a person who has lived ascetically and in solitude 
for many years to let himself/herself be carried away by his/her anger, 
which may even destroy the worlds, but here we see clearly the difference 
between the sddhaka and a reclusive yogin: the sadhaka does not live in 
seclusion in order to renounce the world but in order to gain powers to rule 
over it and perhaps even destroy it.?°> 

However, the sadhaka can do other persons good turns, too. The JS 
describes rites that are counterparts of vidvesana and mdarana, i.e., amity 
between enemies and the restoration to life of a person the sadhaka has 
previously killed.77° Moreover the sadhaka can help others to prosperity 
(pusti) and the pacification of all evils (sdnti), provide them with food in 
times of shortage or with gold when food is plentiful, bring water to a 
desert, bring about rain at the proper time, and clothe a naked person.”*’ 
He may give an amulet to women that bestows fertility and good luck in 
pregnancy and childbirth, awake apathetic persons, and help other persons 
to emancipating knowledge.*** He may also provide other persons with 
supernatural powers such as invisibility and the ability to see of everything, 
or he may give them objects that he has obtained from Yaksinis by which 
they can attain anything they wish.”°? However, the motive for such deeds 
is not always altruistic; on the contrary, it is often the winning of fame.”4° 

Of course, the sadhaka can himself obtain supernatural powers. He 
may achieve the well-known eight siddhis, the ability to fly or to become 
invisible.7*! He may make various things and beings appear such as 
unseasonable corn, fruits, and flowers, various perfumes and rasdyana, 
beings from the seven patalas, heaven and earth such as Nagas, Kimnaras, 
human beings, tame deer, lions, and serpents.”4* He may transform things, 
e.g., stones into jewels and pearls, animal bones into young shoots, metals, 
and precious metals, a rain of stones into a rain of flowers; he may make 
a parched tree flower and a flowering tree parched, burn a flowering forest 
down and revive it, and make a desert fertile.24? Moreover the sadhaka 
is able to perform conjuring tricks such as making water catch fire?“ or 
causing fire to appear as water, but he can also destroy sorcery (indrajala) 
that is directed against him.” 

Another ability of the sadhaka is that he may go wherever he likes, 
in the various worlds, in the patdla, in the seven talas, etc., without any 
obstacles. He is even able to walk across water and he never gets lost. 
Travelling in a dangerous forest he is protected by Yaksas and Pisacas 
and, travelling together with a caravan, these beings provide him and his 
company with food.7*° 
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The sadhaka may also fulfil his sexual wishes by means of the 
mantrasiddhi. He can make amulets with the aid of which he conquers 
all women or make a woman his companion to his dying day.**” He may 
make a beautiful girl appear who asks him to do whatever he wants or 
a beautiful Yaksint who, if he wishes it, plays the role of his wife and 
gives him sexual love.”“8 He can draw various kinds of women towards 
him, i.e., human women, Kimnaris, Yaksinis, Vidyadharis, Gandharvis, 
Naga-women, or Siddhas, who, if they see or hear the sa@dhaka, immedi- 
ately leave their places and, full of desire, run to him, even if they have 
renounced sexual love. Then he may dally with them according to his 
desire.**? After the application of collyrium to his eyelids he is able to 
see a group of Yaksinis and dally with them while he is invisible to the 
Yaksas (who would retaliate with jealousy if they saw him).”°? Moreover, 
his appearance is very attractive: he is dear to women; in a group of 
women he appears with a body that resembles that of God Kama; and while 
dallying with girls he is “strong like Narayana”.*>! However, not only the 
sadhaka himself but also women may apply such love spells, obviously 
after having learned it from the sadhaka, e.g., a woman may make use 
of the mahdyonimudra in order to stir up even munis who are free from 
attachment.”>7 

Another group of aims is connected with knowledge in its 
various aspects. The sddhaka can become eloquent and intelligent and 
acquire supernormal abilities of perception such as seeing and hearing 
everything.”>? He knows the past, the present, and the future after having 
mastered the vagisvarimantra or after having visualized the kapilamantra, 
or he is able to find these out with the aid of various means: either he 
worships the siromantra that thereafter tells him anything he wants to know 
about the past, present, or future in his native language or he causes the 
nrsimhamantra or the mantras belonging to it to enter into a vessel (patra), 
Le., the nrsimhamantra into a brahmin or a ksatriya, the mantras of its 
companions into a boy, or its saktimantras into a girl, even a very small 
one, who thereafter, being possessed (Gvista), tell anything they are asked 
for.2>4 The sddhaka can make Bhitas or Dakinis to go to other countries 
or to heaven and to tell him what is happening there and induce other 
beings to give him their knowledge.”>> Moreover he may ascertain things 
he is doubful about, e.g., if he suspects that his property has been lost or 
stolen by thieves. For this purpose he may e.g. use two creepers (lata) 
which, if he thinks of a certain thing, twine themselves around each other 
if it is true, or bend towards the earth if it is not true.*°° He may know 
several languages of various countries, become a great poet, and is always 
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successful in disputations, even though he has sometimes to use dishonest 
means such as the immobilization of his opponent’s tongue.’ However, 
the sadhaka may also help others to knowledge and learning. After having 
eaten rice boiled in milk with sugar (paramdanna) and ghee that was offered 
to Vagisvari, who was worshipped for three weeks previously, children 
and young girls know the meaning of the sastras, adults uninterruptedly 
“eject” sastras from their mouths, and scholars speak continually in a very 
elaborate style. If the sadhaka mentally or verbally recites the Vedas in the 
company of an “indifferent, unprecedented fool’, even this person acquires 
these Vedas. Likewise, the sadhaka can make another person a poet or a 
sage.7>8 

The aim of the sadhaka is not only enjoyment but also final emanci- 
pation (moksa, apavarga), and this goal can also be achieved after having 
mastered a mantra. Generally, however, the sadhaka desires the fulfilment 
of his wishes and the achievement of siddhis before he attains emancipa- 
tion. His main goals are powers and dominion over the world; only after 
having enjoyed these does he wish to achieve liberation from mundane 
existence.” However, the sddhaka may encounter God during his life- 
time: “If he, engaged in breath control, etc., totally devoted to visualization 
and fixation, [and] fixed upon [his] object, recites [the mélamantra] 
100,000 times without oblations to the fire and worship, he sees Visnu, 
the Lord of gods, in his highest form?® before his eyes.”?°! Furthermore, 
he may attain the six divine qualities jidna, aisvarya, Sakti, bala, virya, 
and fejas that belong to Visnu in His highest form, and thereby become 
identical with God in this highest form and not only with regard to His 
powers.? 

This shows that there can be not only a secular but also a spiritual 
dimension to the life of a sadhaka. Certainly, worldly aims are the centre 
of the sadhaka’s life — this is shown by the text of JS 26-32 in which 
these aims predominate by far — and perhaps not every sadhaka strives for 
spiritual goals, but he has the possibility of attaining them if he wishes. 
What is striking is that these spiritual goals can not be attained by external 
means like oblations to the fire or external worship of a mantra but only 
by yogic methods. These yogic methods are breath control (pranayama), 
visualization (dhyana), fixation (dhdranda), and recitation (japa), by which 
the mantra is internally made present by the sadhaka.”® The application 
of these means presupposes a particular mental training as it is not neces- 
sary for the performance of external magic acts, which are generally the 
means for the attainment of worldly goals. This reveals that a sadhaka 
who wants to be successful in his attainment of spiritual goals must have 
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inner prerequisites, that is, the ability properly to apply the yogic methods 
and a particular attitude of mind that makes the encounter or identification 
with God possible. 


Techniques 


Manifold techniques are given in the JS for the achievement of the goals 
described above. One of the most frequently applied is the recitation (japa) 
of a mantra. The recitation of a mantra actualises this mantra and its 
powers and makes it present. It can be supported by the visualization 
(dhyana) or imposition (nydsa) of this mantra, which additionally make 
the mantra present in its visual aspect in the case of dhyana and in a 
quasi-physical aspect in the case of nydsa. By the mere recitation of a 
mantra, sometimes supported by the visualization or imposition, various 
goals, often related to the mantras applied, can be achieved. For example, 
by the recitation and visualization of the laksmimantra gold can be puri- 
fied; the mere utterance of this mantra can make a king poor; by reciting 
the mayamantra the sadhaka can mentally create an army that protects 
him should he encounter a group of enemies; by the recitation and the 
imposition of the nrsimhamantra every person the sddhaka stands in front 
of trembles; by reciting and visualizing the kapilamantra the saddhaka 
may dispel doubts or know the past, the present, and the future; by the 
recitation of the malamantra he can make a parched forest of flowers 
flower.*** By the mere recitation of a mantra the sddhaka can also draw 
beings towards himself and subjugate them. Sometimes the name of the 
person to be drawn towards is recited together with the mantra, that is, 
the name is either recited in the middle or at the beginning and the end 
of the mantra.” The sddhaka draws Nagas towards himself by means 
of the sikha- and the garudamantra, Yaksas, Vidyadharas, etc., with the 
help of the nrsimhamantra, beings that give him their knowledge with the 
kapilamantra, Antaka, the lord of Death, by means of the varahamantra, 
and women with the help of the pasamantra.?© 

The recitation should probably be performed in a low voice, as always 
in the context of rites of that kind.*°” Only once is a mental uttering of a 
mantra mentioned, for the purpose of making a lie appear as true. However, 
here the mental uttering is probably in the nature of the act, because, if the 
sddhaka uttered the mantra in a low voice, the person opposite him would 
realise that he is trying to avoid being caught out in a lie. 

It is also a common practice to use a mantra on an object. With the 
consecration of an object with a mantra, the mantra is put into this object, 
by which the object acquires the same power as the mantra. For example, 
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if the sadhaka uses a mantra on a weapon, he will be invincible with 
this weapon in battle.7°° One can also transform things by means of a 
mantra. For example, the recitation of the laksmimantra over a pot of 
water, milk, or honey may transform it into an elixir (rasa) that bestows 
eternal youth and health, if the sadhaka so wishes; or he may transform 
stones into jewels and pearls, animal bones into young shoots, metals, or 
precious metals. Through the recitation of the varahamantra he may trans- 
form water, clay, and other substances into remedies.” The sddhaka may 
also multiply things by the usage of mantras on them, e.g., after having 
recited the kirtimantra over a small pot of cooked food, one can feed many 
persons with it for seven days; likewise he may distribute gold for two 
weeks.””° Another possibility to multiply things is to use the mayamantra 
on a particular object and to put it in a place appropriate to it, e.g., cooked 
food in the vicinity of a kitchen or a flower in a flower garden; immediately 
thereupon objects of that kind will fall from the sky or be drawn towards 
the sadhaka.*"! 

The recitation of a mantra over an object can also endow it with a 
particular effect, e.g. using the netramantra on collyrium (afijana), when 
the latter is applied to the eyelids, gives the sadhaka the ability to see 
everything (if recited 200 times) or to another bhakta (if recited 100 times) 
or invisibility to the sddhaka and other persons (if recited 100 times).7’2 
Rotating a piece of iron on which the astramantra has been used may 
suppress rain; throwing white mustard over which the kapilamantra has 
been recited 216 times on the ground, may indicate a place of treasure or 
rasayana, or putting a fruit and a flower on which the ganesamantra has 
been used in an enemy’s hand will result in many obstacles for him, etc.?” 

A method for making the mantra doubly present, so to speak, is to 
produce an object of the kind represented by the mantra and to use the 
mantra on this object, e.g., the sadhaka produces a garland (mala) and 
uses the malamantra on it through which he can become invisible, able to 
fly, attractive to women, etc., or he produces a mace (gada@) and uses the 
gadamantra on it in order to be able to kill evil Grahas, rutting elephants, 
dogs, and serpents, destroy diseases, or be able to go to the patala.”” 

Another way for making a mantra present is the visualization (dhyana). 
Since in the tantric context dhyana means the mental creation of an entity, 
the effect of it is the real presence of this entity. Sometimes it is enough 
merely to visualize a mantra in the prescribed form in order to make 
it effect the object desired; e.g., by the mere visualization of the kau- 
stubhamantra it gives jewels, wealth, and ornaments, or the ankusamantra, 
being visualized, draws various deities towards the sadhaka.*” As already 


348 


mentioned above, the visualization is often applied together with the 


recitation.?’° 


The milamantra, if applied for special purposes, is visualized in a form 
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and colour that is appropriate to the aim aspired to: 


rite 


exorcism (dispelling 


of Bhitas) 


extinction of poison 


colour 


splendour/glow 


form 


in a triangular mandala, marked 
by fire (i.e., in the abode of 
fire2’7), carrying a flaming discus 
and mace (JS 26.12—13a) 

like flowing nectar (amrta), 
resembling the moon (JS 26.22) 


vasikarana red (JS 14.77a) in a moon-disc (JS 26.26c) 

uccatana grey (JS 14.78a, in the abode of wind (JS 26.31a) 
26.31b) 

vidvesana blue (JS 14.77d, in the abode of fire (JS 26.33c) 
26.33d) 

dkarsana orange (JS 14.77b, in a sun-disc (JS 26.36a) 
26.36c) 

marana black (JS 14.77c) between the abodes of wind and fire, 
or black-and-red in a cakra (JS 26.41cd) 
(JS 26.42a) 

stambhana yellow in the abode of earth278 (JS 26.44ab) 

paustika yellow (JS 14.76d, in a moon-disc, vomiting nectar 
26.45d) (JS 26.45c—46b) 

Santika transparent between two white lotuses, 


effecting of content- 


ment (tusti) 


(JS 14.76c, 26.49a) 


white-and-yellow 
(JS 26.52a) 


resembling the moon, vomiting 
a milk-like flood (JS 26.48-49) 
in a full moon, vomiting 

nectar (JS 26.51-52b) 


The relation between these colours and aims of rites is common and 
can also be found in texts from other traditions.?”? What is striking is 
the visualization of the mantra together with a moon- or sun-disc or the 
symbolic form of an element.?°° With the exception of vastkarana the 
moon is associated with favourable aims, light colours, and nectar.”®! The 
connection of the sun and the three elements wind, fire, and earth with the 
aims of rites, however, is not clear. 

Although the visualization of a mantra alone can lead to a goal, it can 
also be applied together with other techniques. Visualizing a mantra in a 
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terrifying form in one’s hand and showing it to evil beings, wild animals, or 
any person, subjugates or puts them to flight immediately.”*’ Visualizing 
the miilamantra as flowing nectar and resembling the moon in the left hand 
and laying it on the head of a person who has taken poison, he fills the body 
of this person with nectar and removes the poison.”*? 

In conjunction with the visualization of the mantra in a particular form 
the act or aim aspired to can be visualized, through which this act or 
aim becomes true. I shall quote a fateful and a favourable example. The 
prescripton for the rite of vidvesana, causing dissension and hate, is as 
follows: “Having quickly visualized the mantra-lord as being in the abode 
of fire [and] having a splendour equal to that of a wing of the blue jay, 
he should think of the two to be treated (sa@dhyau) as being at his (i.e., the 
mantra-lord’s) feet, having the colour of fire, looking at each other, kicking 
again and again very violently the foot [of the other] with [his] foot. [Thus] 
he effects hate by mere visualization, Priest; [there] is no doubt.”?®+ The 
rite for effecting prosperity (paustika) is described in the following way: 
“He should think that the Lord, being in the centre of a moon-disc, yellow, 
[and] with yellow garments, ejects nectar from [his] mouth [and that] this 
nectar enters through the brahmarandhra [and] has arrived at the heart of 
the one to be treated, King of Twice-borns; and he should visualize that 
all limbs are filled with [the nectar] being in them. Through this method a 
human being becomes well-fed for ever’? 

It is also possible mentally to create the object desired by means of 
a mantra the nature of which is similar to that object, e.g. a rampart by 
the kavacamantra: “Or this excellent sadhaka should mentally prepare a 
rampart by means of the kavaca[mantra], that is similar to a wall [and] has 
the nature of fire. Immediately wicked beings are blindfold.”?®° 

Not only verbal and mental but also physical means for making a 
mantra or a desired object present can be applied, such as drawing a yantra, 
the figure (murti) of a mantra, or the desired object, or writing the letters 
of a mantra. For example, drawing the figure and writing the letters of the 
ganesamantra on a yellow rag and putting it in the north-eastern corner 
of a house make this house and the activities in it prosper;7®’ drawing a 
desired object, e.g., a sword or a Yaksini, and worshipping and reciting the 
mantra there makes this object become real.7°* 

Writing a mantra has the same effect as reciting or visualizing it: it 
makes the mantra and its powers present through which it can be applied 
for manifold purposes.”*? It can be written on various materials and places, 
e.g., having written the garudamantra on the forehead, one is free from all 
faults and able to fly,??? but the most frequently employed materials are 
birch bark (bhiirja), leaves, or white or yellow rags (karpata, vastra).”?! 
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The writing paint is prepared from rocand,?”” saffron (kuikuma), sandal 
wood (candana), red arsenic (manassila), talc (ghana), musk (mada), 
camphor (tusdra), milk, and dew; this means in most cases that the colour 
of the script is yellow.*”? The writing utensil is a small golden stick 
(Salaka) or a piece of dirva-grass.?** 

One can put the mantra written on a material in a particular place in 
order to evoke its effect, e.g., writing the mulamantra on a birch bark and 
putting it into milkwater dispels terrible portents (utpdta) and destructive 
magic (abhicara); writing the name of a person who is suffering from fever 
encased (putikrta)””> by the varahamantra and the mantras belonging to 
it in a lotus on a material not defined by the text and putting it into cold 
water destroys the fever.2°° Another possibility is to wear it on the body 
as an amulet. If employed as an amulet the leaf, birch bark, or rag on 
which the mantra is written?’ is sometimes bound with thread or covered 
with metal??® and worn around one’s neck, on the head, the left or right 
arm, or on one’s clothes.””? The effects of an amulet are generally very 
common ones such as longevity, health, and happiness, but in many cases 
correspond to the mantra that is written on it, e.g., the kavacamantra 
protects its wearer, or the wearer of the paésamantra can make any woman 
his companion to his dying day.*°° 

A more complicated form is to write not only the mantra on the material 
but to draw a yantra as well. The yantras described in the JS have forms 
similar to mandalas. In most cases they consist of combinations of cakras, 
lotuses, and geometric forms. For example, the cakrayantra consists of a 
wheel (cakra) with a nave (nabhi), a felloe (nemi), and twelve spokes, in 
which a lotus with six petals is drawn; the yantra for the siromantra is a 
triangular pura with a three-petalled lotus; the yantra for the varahamantra 
is an octagon with an eight-petalled lotus at its centre, surrounded by 
a hexagonal rampart and a twelve-spoked cakra; however, a yantra can 
be very simple as well, for example that for the ganesamantra, which 
consists only of an eight-petalled lotus.°°! Upon these cakras, lotuses, 
etc., the mantra the yantra is devoted to and the mantras belonging to 
it (Saktimantras, arigamantras, etc.) are imposed in the same way as upon 
a mandala, i.e., the main mantra upon the centre, i.e., upon the pericarp 
(karnika) of the lotus or the nave of the wheel, surrounded by the mantras 
belonging to it, i.e., upon the petals or the spokes.°”” 

Like the amulets without a yantra these amulets are in most cases bound 
with thread or wax (madana) and put in a small case (puta, samputa) made 
of gold, copper, or the three metals gold, silver, and copper.” 

The preparation of these amulets is connected with certain prerequisites 
and rites. The sadhaka has to impose an observance (vrata) upon himself 
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and to fast, through which he is regarded as purified.°°* The preparation 
itself has to be done at a certain prescribed time, e.g., at midnight of the 
seventh tithi of the light half of a month (sitapaksa) in the case of the 
yantra of the hrnmantra.*® After the diagram has been drawn and the 
mantras written upon it these mantras should be worshipped with arghya, 
flowers, etc., and oblations to the fire be made for them.°” Then the birch 
bark, rag, etc., should be bound with a thread and enclosed in a small case. 

Hoens writes that a yantra “is more used for worldly purposes than 
for liberation.”°°’ This can be confirmed by the JS. On the one hand the 
effects of the yantras given in the JS pertain only to the worldly domain: 
they bestow, e.g., health, longevity, beauty, happiness, victory, or whatever 
one wishes;*°8 on the other hand the authors of the JS describe yantras for 
every “group” of mantras (i.e., Saktimantras, angamantras, etc.) except 
for the updiigamantras and the saptaksaramantra, which should not be 
applied for the attainment of “ordinary siddhis” (samanyasiddhi) and 
bestow mainly emancipation among other things.>°” 

There is yet another possibility of making a mantra present and through 
this suitable to manipulate its powers, and that is the imposition (nydsa) 
of one or several mantras. Generally, a mantra can be imposed upon any 
object, but in the context of the magic rites of the sadhaka only the nydsa 
upon one’s own or another person’s body is mentioned. For example, the 
sadhaka may place the nrsimhamantra or the mantras belonging to it upon 
the body of a person through which this/these mantra(s) enter, and the 
person becomes possessed (Gvista) by it/them. After the worship of the 
mantra(s) by the sadhaka the person is able to tell the past, the present, 
and the future.*!° Imposing the nrsimhamantra upon oneself and reciting 
it, the sadhaka causes every person he stands in front of to tremble, since at 
that moment the sa@dhaka is identified with Narasimha and therefore very 
terrifying.*!' The sadhaka can intensify this effect by assuming the form 
of a lion, i.e., Narasimha, by means of unguents, ornaments, etc., as in 
the process of mastering the mantra, going to the summit of a mountain, 
reciting the mantra there and giving oblations to the fire for it. If he then 
imposes the mantras upon his body he becomes so terrifying that even a 
whole army will tremble.?!” 

Recitation, visualization, and imposition are not only characteristic 
features of magic rites; they are common elements of almost every rite. 
Moreover, there are also other elements of the magic acts that are taken 
from common rites. One of them is the worship (paja, pujana) of a mantra 
with various substances such as flowers, unguents, etc. This worship is 
very often performed at the beginning of a magic rite or in conjunction 
with visualization, recitation, or oblations to the fire.7!> As in common 
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rites, mandalas and/or pots (kumbha) are used as a basis for the mantra to 
be worshipped.?!4 

Another element well known from other rites are the oblations to the 
fire. These are applied in conjunction with other elements (worship, reci- 
tation, visualization, etc.)*!> or alone. If applied alone, their effect depends 
on their number and the substance used for them.*!° 

One other minor ritual element should be mentioned additionally, that 
of tadana. In common rites, tadana, striking, is a samskdra, often applied 
together with other samskaras such as sprinkling (proksana), worship- 
ping (arcana), encirclement (avakunthana), inundation (plavana), and/or 
looking (niriksana/avalokana).*'’ A samskara makes a thing or a person 
fit for a certain purpose.*!® The particular purpose of tddana, that is 
performed by striking an object with (in most cases) a flower while reciting 
the astramantra,*'!? seems to be purification and protection, since the 
astramantra is generally applied for these purposes.*”° In the chapters 26- 
32 tadana makes an object not only fit for a certain purpose but leads to an 
immediate effect. One effect is the expelling of Bhitas that possess objects 
or beings. For example, an element of an exorcistic rite is the striking of 
the possessed person with ashes, kusa-grass, white mustard, cold water, 
and stalks of reed; or the striking of a tree with a club or of an anuja- 
plant*?! with a creeper dispels and subjugates the Bhitas that inhabit these 
plants.*?* A dead body, required for the production of rasayana, stands up 
after having been struck with 108 grains of mustard.*?? A parched tree is 
full of flowers and fruits after having been looked at and struck with the 
foot. By looking at and striking the earth with a black stone the sadhaka 
makes a yellow-bodied female being (?pitangi) appear, who gives him 
whatever he desires; after having struck the earth with a mace the sadhaka 
may go to all seven talas.**4 We see that in the magic rites the ritual act 
of tadana, sometimes performed together with the samskara “looking”, is 
used as it is in the common rites but performed with different instruments 
and regarded not only as a samskdra that makes an object fit for a certain 
purpose but as an act that itself leads to the goal strived for. 

As already mentioned, although in principle the application of every 
mantra can effect anything, the mantras often have effects that are related 
to their assumed nature, which is probably the reason why a sddhaka 
chooses to master a particular mantra.**> So the laksmimantra is mainly 
applied for the attainment of wealth, jewels, gold, etc., but it can also make 
a person poor.*”° By applying of the kirtimantra the sadhaka can win fame, 
be it by feeding people in a famine or by producing rain.**” The jayamantra 
is applied for victory, and the mayamantra chiefly for multiplying things 
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and, more characteristically, illusionary tricks such as creating an army 
mentally or making a lie appear true.*7® 

The hrdayamantra gives power over sleeping persons.*”? Obviously, 
the background here is the already upanisadic idea that the atman retires 
to the heart in sleep.**° The relation of the siro- and the sikhamantra to 
their effects is not so clear. The siromantra mainly gives power over other 
beings and tells the past, the present, and the future.*7! The siromantra is 
possibly related to power insofar as the head is the most important part of 
the body**” and as such is able to rule over others. By the application of 
the sikhamantra the chief of the Nagas brings rasayana, shows places with 
treasure, etc., and the sa@dhaka can find out things he is doubtful about;**? 
as already mentioned, the relation of these effects to the mantra is not 
obvious. The kavacamantra, according to its nature as armour, mainly 
protects against armed enemies and robbers, evil beings, wild animals, 
heat and cold, etc.; with the help of the netramantra the sddhaka can 
see anything or bestow this ability on another person, become invisible or 
visible everywhere. The astramantra is applied as weapon and means of 
protection: with weapons on which this mantra has been used beings can 
be driven out of their locations, e.g., Bhiitas out of trees, and subjugated, 
and anyone can be defeated. Moreover, by visualizing a circle around the 
astramantra or by rotating a piece of iron on which this mantra has been 
used one can paralyse other beings or hold off rain.**4 

With the narasimhamantra one can mainly learn the past, present, and 
future, and make human beings, animals, deities, and even the sky tremble 
through its terrifying nature. The kapilamantra — obviously due to its iden- 
tification with the founder of the Samkhya system — is related to all kinds of 
knowledge: the sadhaka can attain emancipating knowledge and give it to 
others, he can learn all kinds of sastras, dispel all doubts, know the past, the 
present, and the future, find all places where rasayana or treasure is hidden, 
etc. With the varadhamantra the sadhaka becomes free from death; it is a 
remedy for various diseases and it protects and supports while travelling, 
since Pisacas and Yaksas protect the traveller against robbers and dangers 
and give food to him and his company, and the traveller can go wherever 
he likes, to the sky, any mountain, the seven islands (saptadvipa), and the 
seven falas, without getting lost.**° 

The kaustubhamantra, representing the jewel that hangs on the breast of 
Visnu, gives jewels, treasure, and rasayana; the malamantra, representing 
the garland of flowers, is related to flowers, pleasant smells, and forests of 
flowers, but the sadhaka may also acquire a body like Kama with the help 
of this mantra. With the sankhamantra, which represents the conch-shell 
that serves as a horn in a battle, the sadhaka can hear all kinds of noises 
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wherever he is; the cakramantra leads to other worlds, perhaps because 
the discus can be thrown everywhere. With the help of the gadamantra, 
representing the mace, one can mainly kill Grahas, destroy diseases, and 
wild animals; by means of the garudamantra — Garuda is the enemy of 
serpents and the Nagas — the Naga-chiefs fearfully come and bring jewels 
and rasdyana, and everywhere the sadhaka stays is free from serpents, 
poisonous plants, and various diseases. By means of the pasamantra, 
representing the noose, the sadhaka can draw all kinds of beings, espe- 
cially women, towards himself; the same is true of the ankusamantra, 
representing the hook: one can draw various deities towards oneself, who 
give goods characteristic of themselves.**° 

The updngamantras, which represent transcendental aspects of God, 
bestow especially emancipation (mukti) and divine (divya) siddhis.**’ The 
saptaksaramantra has various effects: it can give the yogic eightfold 
siddhi, the six divine qualities (gunasatka),*** the ability to burn the three 
worlds, subjugation of beings such as deities, Nagas, and emancipated 
Siddhas, agelessness, and emancipation.**? These manifold effects seem 
to express that there is nothing that can not be attained with the help of the 
saptaksaramantra, even in the divine and world-transcending spheres. 

The effects of the ganesamantra are also manifold. According to its 
second name VighneSa, “Lord of Obstacles”, and as is traditionally known 
of Ganega, this mantra can cause obstacles for enemies and destroy 
hindrances to the sddhaka himself; e.g., he may travel by day or night and 
in places full of robbers and dangers even with (beautiful) garments, orna- 
ments, and money without being exposed to any danger or encountering 
any obstacle. Other effects of this mantra are victory in every situation, 
wealth, subjugation (vastkarana), expulsion (uccatana), drawing towards 
oneself (akarsana), causing hate (vidvesana), killing (marana), and the 
opposites of these acts such as the restoration to life of a person killed or 
causing friendship between enemies, etc.*4° The idea contained in it is that 
anything can be done without encountering any obstacles.**! 

The vagisvarimantra is related to anything that has to do with language, 
learning, and knowledge: with the help of it the sadhaka may become a 
classical poet (mahakavi), learned, know various languages and the past, 
the present, and the future, win the day in disputations, make others learned 
and knowers of the sastras, etc.**” 

The miulamantra has no specific features. Thus, apart from the general 
statement that everything can be obtained by means of this mantra, 
the authors of the JS describe a basic set of the most frequently 
desired and most popular rites in connection with the milamantra: exor- 
cism of Bhitas, pacification of poison, vastkarana, uccatana, vidvesana, 
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akarsana, marana, stambhana, paustika- and santika-rites, the effecting 
of contentment (tusti), the preparation of a sword (khadga) for the purpose 
of subjugating Vidyas and Vidyadharas, of collyrium (afjana) in order 
to conjure up a girl who will do whatever one likes, of a pill (gulika) in 
order to be able to fly, to go everywhere, and to be invincible, of rasayana, 
the mastering of a Yaksini, the destruction of the enemy, the paralysis 
of divine beings, the pacification of terrible portents (utpdta), destructive 
magic (abhicara), and the fear of poison, weapons, fire, and Bhitas, etc.33 
That the enumerated rites are very popular ones is evident from the fact 
that they are given also in other Samhitas*“ and even in texts from other 
traditions.*4° 

We have seen that the “magic” of the sadhaka consists mainly of 
making the mantra present by various means and using its powers for his 
purposes. In that it differs from the magic of the Atharvaveda** or that of 
magic-alchemical manuals such as Nagarjuna’s Yogaratnamala. The usage 
of mantras and their powers in rites is a characteristic feature of tantric 
traditions and therefore also peculiar to the magic of these.*4” 


THE SADHAKA, THE TAPASA, AND THE YOGIN 


The sa@dhaka is a person who takes it upon himself to live ascetically in 
an isolated place for a very long time in order after that time to possess 
all the powers and conveniences he desires. The way to achieve this goal 
is certainly not an easy one and requires a strong will. The reward for his 
efforts are supernatural powers by which he can attain everything that he 
wants but these also cause other people to be afraid of him. 

There are two personages in India who bear a resemblance to the 
sddhaka, these being the ascetic (tapasvin, tapasa) and the yogin. What are 
the things these personages and the sddhaka hold in common, and what are 
the differences between them? 

Here tapasvin/tapasa means the ascetic who practises austerity for the 
purpose of acquiring supernormal, magical powers, as described, e.g., in 
the narrative parts of the Mahabharata, and not the type of ascetic who 
renounces the world and strives for emancipation as described in the 
didactic parts of the Mahabharata**® since the latter has hardly anything 
in common with the sddhaka. The tapasa as meant here is character- 
ized as follows: His means for the achievement of his goal is, as Monika 
Shee gives it, the “voluntary, deliberate renouncement of satisfaction of 
basic creaturely needs” (“freiwilliger, bewu8ter Verzicht auf die Befriedi- 
gung kreatiirlicher Grundbediirfnisse”) which implies restriction of diet, 
continence, the renouncing of any possessions, a life led in seclusion, and 
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self-torment.*” The practice of austerity (tapas) is the means for the attain- 
ment of magical powers (tapas, prabhava, virya, bala, tejas) which he may 
employ according to his desire at any time, and by which he may, e.g., 
force other beings, especially deities, to fulfil his wishes or curse them.*>° 
The ascetic acquires this power for himself alone; it is used “primarily 
for selfish goals”. This, however, does not exclude the possibility of him 
performing deeds that are good for other persons.*>! 

The most striking difference between the sadhaka and the tapasa is the 
means by which they achieve their goal. The sadhaka’s long secluded life 
in desolate areas and the fulfilment of his daily duties there certainly entail 
a lot of difficulties, but they do not include self-tormenting practices and 
mortification of the type practised by a tapasa.*>? Through their practices 
both sddhaka and tapasa acquire the power to do (almost) whatever they 
like. The sddhaka attains this power by the mastering of a mantra, the 
power of which he then has at his disposal. The tapasa acquires the power 
(tapas, tejas, etc.) himself and for himself, and this power can be accu- 
mulated, stored up, increased, but also lost, taken away, or destroyed.*>? 
Thus it is a kind of substance, “a kind of spiritually potent substance” 
or “power-substance”, as Minoru Hara terms it, that can be compared to 
money: it can be earned, won, stored up, transferred to others and spent.*>4 
The mantrasiddhi has a different character to a substance of the latter kind. 
It can not be exhausted.**> 

There are also other differences between the two personages. It is true 
that the sadhaka and the ascetic have in common a disposition for anger, 
but the sadhaka may indulge in it without hindrance and without having 
to take the consequences up on himself, and the ta@pasa has to suppress his 
anger, since he can lose all his tapas on account of an outburst of anger.*°° 
Furthermore, the sa@dhaka may fulfil his sexual wishes by means of his 
mantrasiddhi. For the tapasvin this would be a disaster, because on account 
of this he would also lose all his power.*>’ The same is true for the attain- 
ment of property and wealth. The sa@dhaka may obtain whatever goods he 
like. For the ascetic this would not be possible; since the renouncing of 
every possession is an element of his practice, he will lose his tapas if he 
acquires goods. Another difference is that the ascetic feels obliged to tell 
only the truth;>°* the sadhaka, however, knows no scruples with respect to 
this: instead of being honest he prefers to make a lie appear true by using 
a magic trick.*? 

Among various groups of Vaisnavas the JS also describes that of 
the tapasas.*°©° However, the aim of this group is not the acquiring of 
magical powers but the purification and the devotion of their life to Visnu. 
According to the JS tapas is a means that purifies**! and may also evoke 
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the grace of God, as can be seen in the sastravatarana-story, but it still 
cannot lead to the final salvation.> 

We can see clearly the main differences between the sadhaka and the 
tapasvin. One lies in the means for the achievement of their goal, the other 
is that the power of the sadhaka is unlimited while the ascetic must always 
be in fear of losing his. 

The yogin is, according to the JS, an ambiguous figure. On the one 
hand, his refuge (gati) is God; he always thinks of God as being present in 
his heart; he stays in a temple of God practising samadhi; he does not even 
think of something that is harmful to others; and, when he attains eman- 
cipation, he achieves unity and identity with God.°® On the other hand, 
yogins are described as cruel beings that abide in the sky and produce the 
stars and are mentioned together with rogues (dusta), Bhutas, and Vetalas, 
who may disturb religious rites.*4 JS 33, the chapter of the JS devoted to 
yoga, States at its very beginning that yoga is practised for the purpose of 
the achievement of yogavibhiitis, i.e., siddhis, but the rest of the chapter 
mainly treats the yoga-practice for the attainment of emancipation and 
mentions a practice for the attainment of bhukti only very briefly and after 
the methods for achieving emancipation.*® 

This ambivalence is explained by the fact that, on the one hand, the 
primary goal of yogins is emancipation, but on the other, the yogins obtain 
siddhis on the path towards their goal. It is true that the yogic siddhis 
are regarded as obstacles in the state of absorption (samadhi), but from 
the point of view of ordinary experience (vyutthdna) they are considered 
as “perfections”,*°° and there have certainly been many yogins that have 
striven and still strive for supernatural powers. 

In the Yogasiutra several means for the achievement of siddhis are 
mentioned: birth, i.e., if one enters into another body that possesses these 
powers, drugs (osadhi), mantras, asceticism (tapas), and samadhi.*°’ The 
emphasis, however, is on the latter, which is treated in the third chapter 
of this text. siddhis achieved by samadhi means, in fact, by “medi- 
tative concentration” (samyama), i.e., dhyana, dharana, and samadhi 
together.*°? Which siddhi is achieved by the samyama depends on the 
object meditated upon. For example, through the samyama on the form 
of one’s body this body becomes invisible; the samyama on the strength 
of an elephant leads to the strength of an elephant; through the “meditative 
concentration” on the sun one knows the worlds; and through the samyama 
on the various aspects of the elements the yogin attains the eightfold 
aisvarya animan, etc.>® 

According to another, later?’° Yoga-text, the Yogatattvopanisad, which 
distinguishes four forms of yoga, namely, mantra-, laya-, hatha-, 
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and rdjayoga, siddhis can be achieved by mantra- and hathayoga. 
However, mantrayoga, which consists of the recitation of a mantra, is 
performed only by weak-minded and very bad adepts according to the 
YTU.*” hathayoga is the eightfold yoga consisting of abstention (yama), 
restraint (niyama), posture (dsana), breath control (pranasamyama, 1.e., 
pranayama), withdrawal [of the senses] (pratyahara), fixation (dharana), 
visualization (dhyana), and absorption (samddhi).*”* The practice of each 
of these elements except the first three leads to the achievement of siddhis. 
As an example an extract from the description of the effects of the practice 
of the pranayama should be quoted: “And then, as the result of an intensi- 
fied exercise, he leaves the ground. He, sitting in the lotus posture, remains 
having abandoned the ground, and an ability [of] superhuman actions, etc., 
arises. And he should not show [this] ability [to anybody]. [His] eye-sight 
is more powerful. [Be] the pain very small or manifold, the yogin is not 
afflicted then. He [discharges only] a small amount of excrement and urine 
and sleeps little. kilava,*”> impure secretion of the eyes, saliva, bad smell 
of sweat in the mouth, these do not arise to him at all thereafter. Then, 
on account of an [even more] intensified exercise, great strength arises, 
through which the power of moving all over the earth arises. He is able to 
conquer the [beings] living on land. A tiger, a sarabha,*™ an elephant, a 
gayal, or a lion die if they are struck by the hand of this yogin. Like the 
beauty of Kandarpa (i.e., Kama), so is [the beauty] of the yogin as well. 
Being in the power of his beauty, women long for the sexual union with 
him. If he has [sexual] intercourse he loses semen. Avoiding intercourse 
with women, he should exercise carefully. On account of the retention of 
the semen the body of the yogin smells pleasant.”3”° 

Other siddhis achieved by yogic means are, e.g., hearing and seeing 
from afar (dirasruti, daradrsti), instant movement to a place far away, 
invisibility, walking in the air, freedom from death, insensitivity to fire, 
or the ability to become a deity, a human being, a Yaksa, an animal, or 
whatever one likes.*”° 

These descriptions of the yogic siddhis recalls those of the effects of 
the mantrasiddhi. The achievement of the siddhis are visible on account 
of physical indications such as the discharge of only a small amount of 
excrement and urine or little need for sleep. The yogin may obtain all the 
powers he desires and become very attractive to women since he is as 
beautiful as Kama, the god of love. Like the sa@dhaka the yogin must not 
show his abilities to anybody.*’’ And like the sa@dhaka the yogin is asked 
by others for his help.*”* 

However, here is also one difference in the quoted text. The yogin, 
although being attractive to women, is not allowed to make use of this 
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merit, since he would lose his power together with his semen. From this 
it is evident that the yogin does not become omnipotent; he may not make 
use of his siddhis according to his desire, for otherwise, like the ascetic, he 
runs the risk of losing his powers. That the yogin is inferior in power to the 
sddhaka is also revealed by the statement in JS 19.27cd that the yogins are 
afraid of the sadhaka who has obtained the mantrasiddhi. 

In contrast to the s@dhaka, the main aim of the yogin is emancipation. In 
order to achieve this goal the yogin should avert his senses from the world 
and become detached about it, for which he uses the yogic methods. The 
sddhaka, too, makes use of these means, but mainly for spiritual aims.°”? 
His main means for the mastering of the mantra, as also in the magic rites 
after having achieved the mantrasiddhi, is the worship and making present 
of the mantra as described above. 

In the course of his practice the yogin achieves various kinds of siddhis, 
but these, even in a text like the YTU which emphasizes their attainment, 
represent obstacles to the achievement of the main goal since they divert 
the yogin from it and cause him to lose his powers; they are “‘side-products” 
that the yogin obtains but should not attach importance to. To the sadhaka 
the siddhis do not represent obstacles at all; on the contrary, they are his 
main goal, and he has absolute power to do whatever he desires without 
being in any danger of losing it. 


mantra 


Laksm1 


Kirti 


Jaya 


visual shape of the mantra 


no definite colour, white 
garments, beautiful, various 
adornments, with a crescent 
on the forehead, two arms, 
holding a noose and a hook 
(JS 6.85-91b) 


like Laksmt 


like Laksmt 


Visual shapes of the mantras and their mandalas 


of the friends 


Rddhi, Vrddhi, Samrddhi, 

and Vibhiti: red, with Laksmi’s 
appearance, two arms, holding 

a wood-apple tree and a chowrie, 
sitting in the padmdasana posture, 
beholding Laksmt’s face 

(JS 27.30c-31) 


Dyuti, Sarasvati, Medha, 

and Dhrti: golden, red 

(garments), charming, with a 
smiling face and Kirti’s appearance, 
two arms, holding a beautiful book 
and a chowrie (JS 27.66c—67) 
Jayanti, Vijaya, Aparajita, 

and Siddhi: blue, yellow 

garments, a pleased face 

and eyes, golden earrings, 

two arms, holding a white 

chowrie and multi-coloured 

leaves and fruits, beholding 

Jaya’s and Ajita’s (i.e. Visnu’s) 
face (JS 27.106c—108b). 


of the companions?®° 
Lavanya, Subhaga, Saubhagya, 
and Saumana: yellow, 
dark-blue silken garments, 
four arms, holding a lotus, 

a pot, a lotus-banner, 

and an amala-tree (Emblica 
officinalis Gaertn.) 

that bears fruits (JS 27.32c—33) 


Vagisa, Abhaya, Prasada, 

and Trana: white garments, 
four arms, holding a conch- 
shell, a kadamba-tree, a mirror 
and a fan made of peacock’s 
feathers (JS 27.68-70) 


Pratapi, Jayabhadra, Mahabala, 
and Utsaha: white, red 
garments, with a pleased 
lotus-face, very strong, 
ornaments of flowers, four 
arms, holding a bow and 
arrow, mace and discus 

(JS 27.108c—110b) 


of the mandala 


a four-doored square pura 
with an eight-petalled lotus 
in white and red in it, 

at the four corners white 
svastikas (JS 27.19-20b) 


the same except that the lotus 
is white and yellow 
(JS 27.64c-65b) 


the same except that the 
lotus is blue (JS 27.103c—104b) 
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mantra 


Maya 


hrdaya 


visual shape of the mantra 


like Laksmt 


white and red, white 
adornments and garlands, 
anointed with camphor, four 
arms, holding a lotus and a 
conch-shell, showing its own 
mudra with one hand, the 
abhayamudra with the other 
hand, sitting on Garuda, 
turned towards the God of 
gods (i.e. Visnu) 

(JS 13.127-129) 


Continued 


of the friends 


Mohini, Bhramant, Durga, 
and Prerant: red, white 
garments and unguents, 

full of the charm, the power, 
the beauty, and the glow of 
Maya, two arms, holding a 
chowrie and a hook, sitting 
in the baddhapadmasana 
posture (JS 27.143-144) 


of the companions?20 


Mayamaya, Mahamoha, 
Sambara, and Kalisvara: 
black, yellow garments, 

a gentle smiling face, of great 
stature, adorned with various 
ornaments and flowers, four 
arms, white (anointed?), 
holding a sword, a noose, bow 
and arrow, and parasol 

(JS 27.148-150b) 


of the mandala 


no mandala is described, 

but probably it looks like the 
mandala for the three other 
Saktis except that the lotus 

is red (like the friends of Maya) 


a four-doored square with a white 
eight-petalled lotus (JS 28.3) 
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mantra 


Siras 


Sikha 


Continued 


visual shape of the mantra of the friends 


red, red adornments, 
decorated with red flowers, 
anointed with saffron, 
charming, four arms, 
holding a lotus and a 
discus, showing its own 
mudra and the varadamudra, 
sitting on Garuda, turned 
towards the mantra-Lord 
(i.e. Visnu) (JS 13.130- 
132b, 141ab) 


black, decorated with 

black flowers, anointed 

with musk, a slightly smiling 
face, four arms, holding a 

lotus and a mace, showing its 
own mudrd and the abhayamudra, 
sitting on Garuda (JS 13.132c- 
134b, 141ab) 


380 


of the companions of the mandala 


mandala with a red lotus 
(JS 28.17ab) 


a four-doored square 
mandala decorated with 
five lines and a black lotus 
in it; the doors are white 
and red (JS 28.41d—43b) 


COE 
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mantra 


kavaca 


netra 


visual shape of the mantra 


honey-yellow, decorated 

with various flowers, 

anointed with various 
unguents, four arms, holding 

a discus and a conch-shell, 
showing its own mudra, sitting 
on Garuda, beholding the 
All-Pervading One (i.e. Visnu) 
(JS 13.134c-136b, 141ab) 


red and yellow, decorated 

with yellow flowers, adornments, 
and garments, anointed with 
saffron and white sandalwood, 
beautiful eyes, a smiling face, 
four arms, holding a mace and 

a lotus, showing its own mudra, 
sitting on Garuda (JS 13.136c- 
138, 141ab) 


Continued 


380 


of the friends of the companions of the mandala 


mandala with a lotus in 
yellow and black 
(JS 28.71b—72a) 


mandala with a lotus in 
yellow and red 
(JS 28.99cd) 
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mantra 


astra 


Nrsimha 


visual shape of the mantra 


orange, golden adornments, 
of a great stature, with 

the power of the fire that 
destroys the world, four 
arms, holding a mace and 

a discus, showing its own 
mudra, sitting on Garuda, 
turned towards the All- 
pervading Lord (.e. Visnu) 
(JS 13.139-141b) 


golden, red silken garments, 
various adornments, unguents 
and wreaths, resembles the 
“thunder of destruction’, 
with the splendour of ten 
thousand suns at the end 

of the kalpa, spews fire, 
four arms, holding a lotus, 

a conch-shell, a mace, and 
a discus, sitting in the 
padmasana posture 


(JS 13.142c-144, 150, 29.2b) 


Continued 


of the friends 


of the mirtis/anugas 


Stryalokaprada: white. 
Agniprabhakara: red. 
Atyugradarpasamana: golden. 
Visvasiikara: blue. All 

have four arms; claws 

are their weapons; two hands 
show the vismayamudra, 

they diminish all misfortunes 
(JS 29.9c—12b) 
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of the companions of the mandala 


four-doored square yaga 
with an orange lotus, red 
filaments, and a yellow 
pericarp (JS 28.129-130b) 
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of the saktis 


Yugantahutabhugjvala: 
golden. Visvamirti: red. 
Mahaprabha, Jagatsampirani: 
? (gap in the text), with 
reddish-brown eye brows 

and eyes, six (?) noses, 

of great stature, with 

a drooping belly, beautiful 
ear-rings, two arms, holding 
a discus and a chowrie, 
sitting in the baddhapadmasana 
posture (JS 29.15c-17) 


a hexagonal mandala with 
an eight-petalled lotus 
(JS 29.19bc) 


mantra 


Kapila 


Varaha 


visual shape of the mantra 


red, white garments 

and garlands, a pearl 
ornament, reddish-brown 
beard and eyes, with 

noble limbs, four arms, 
holding a lotus, a conch- 
shell, a mace, and a discus, 
sitting in the padmdsana 
posture (JS 13.145-146, 150) 


orange, yellow adornments, 
honey-yellow eyes, eyebrows 
that twitch like lightning 
bolts, fierce, a beard and 
matted hair like flames, 

two tusks like the points of 
the young moon, of great 
splendour, four arms, holding 
a lotus, a conch-shell, 

a mace, and a discus, sitting 
in the padmasana posture 
(JS 13.147-150) 


Continued 


of the friends 


Yogesvara: white. Tattvajfia: 

red. Brahmadatta: reddish- 

brown. Mahamati: black. 

Divine adornments, garments, 

and perfumes, shining like a 

a thousand suns, with the 
appearance of a collection 

of sciences (vijfidnasamcayakara), 
four arms, showing the 
brahmdnijali, holding the 
aksasitra, sitting in the 
padmasana posture (JS 29.63-65b) 


Dharanidhara: blue. 
Dharadhara: white. Prthividhara: 
dark coloured. Visvadhrk: 

black. Boar-faces, adorned 

with flowers, ornaments, 
anointed with ungents and 
camphor, holding a conch-shell 
and a lotus, showing the varada- 
and abhayamudra, sitting in 

the padmasana posture 

(JS 29.119c-122) 


of the companions?20 
Vimala: yellow. Karuna: 
black. Sakti: reddish-brown. 
Jfana: white. With the 
appearance of Kapila, two 
arms, showing the varada- 
and abhayamudra 

(JS 29.67c—68b) 


Visvapuraki: yellow. 
Visvasandharani: orange. Oja: 
red. Sthiti: white (like the 
Himalaya). Boar-faces, 
various flowers and garments, 
lovely ear-rings, two arms, 
holding a mace and a discus 
(JS 29.123-126b) 


of the mandala 


a one-doored mandala 
round like the full moon 
with a lotus (JS 29.69abc) 


an octangular pura with 

doors, etc., and a white lotus 

with eight petals (em. astapatram) 
and a pericarp (JS 29.117) 
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mantra 


kaustubha 


mala 


kamala 


Continued 


visual shape of the mantra of the friends 


resplendent as a thousand 
suns, anthropomorphous, 
lovely ear-rings, two arms, 
showing its own mudra, 
shining through its own 
halo (prabha) (JS 13.15 1ab, 
156c—157b) 


multi-coloured, lovely, 
resembling a mature woman, 
eyes like leaves of a lotus- 
flower, anthropomorphous, 
lovely earrings, two arms, 
showing its own mudra, 
shining through its own halo 
(JS 13.151c-152b, 156c—157b) 


resembling a lotus, 
anthropomorphous, lovely 
eatrings, two arms, showing 

its own mudra, shining through 
its own halo (JS 13.152c, 
156c—157b) 


of the companions 


380 


of the mandala 


around mandala with 
a lotus (JS 30.4d—Sa) 


mandala in the form of a 
half-moon with a six-petalled 
lotus (JS 30.17d—18a) 


a six-petalled lotus with a 
pericarp and filaments in 
a twelve-petalled lotus; 
around a round pura 

(JS 30.33c-34b) 
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mantra 


Sankha 


cakra 


gada 


visual shape of the mantra 


white, anthropomorphous, 
lovely earrings, two arms, 
showing its own mudra, 
shining through its own halo 
(JS 13. 152d, 156c—157b) 


orange, white garments, 

shining like a flame, 
anthropomorphous, lovely 
eatrings, two arms, showing 

its own mudra, shining 

through its own halo (JS 13.153a, 
156c—157b, 30.52d) 


white, lovely like a 
sixteen-year-old young girl, 
anthropomorphous, lovely 

earrings, two arms, showing 

its own mudra, shining 

through its own halo (JS 13.153bcd, 
156c-157b) 


Continued 


of the friends 


of the companions 


380 


of the mandala 


mandala with a conch; 
in it a six-petalled lotus 
(JS 30.42ab) 


an orange wheel (cakra) 
with a nave (nabhi), a 
felloe (nemi), and twelve 
spokes; in it a six-petalled 
lotus in white and red 

(JS 30.5 1c—52c) 


a glittering gold-like 
six-petalled lotus; around a 
circle of eight maces 

(JS 30.63abc) 
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mantra 


garuda 


ankusa 


Continued 


visual shape of the mantra of the friends 


golden, a vulture-face, 

ared beak, an awful frown 
and eyes, a broad belly, of 
great strength, with a wheel 
of wings (paksamandala), 
anthropomorphous, lovely 
earrings, two arms, showing 
its own mudra, shining 
through its own halo 

(JS 13.154-155b, 156c—157b) 


dark, snake-faced, 
anthropomorphous, lovely 
earrings, two arms, showing 
its own mudra, shining 
through its own halo 

(JS 13.155cd, 156c—157b) 


black, a long nose, 

dreadful, anthropomorphous, 
lovely earrings, two arms, 
showing its own mudra, shining 
through its own halo 

(JS 13.156-157b) 


of the companions 


380 


89¢ 


of the mandala 


a square mandala with 
a vajra; in it a yellow 
six-petalled lotus 

(JS 30.74bed) 
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a triangular mandala 
(vahnimandala) with a noose; 
in it a six-petalled lotus 

(JS 30.88ab) 


a pura in the form of 

a kala (one-sixteenth) of the 
moon; in it a vermilion 
lotus (JS 30.100c—101a) 


mantra 


Satya 


Vasudeva 


Samkarsana 


visual shape of the mantra 


white, shining like a 

hundred moons, white silken 
garments, with open eyes at 
meditation, a pleased face, 
adomed with strings of 

pearls, etc., and white 

flowers, anointed with white 
sandalwood, two arms, showing 
the varada- and abhayamudra, 
sitting in the padmdsana posture 
(JS 13.158c—-161b) 


like Satya, but four arms, 
holding a conch-shell and 

a lotus, showing the varada- 
and abhayamudra, all-pervading 
(JS 13.161c—162b) 


like Vasudeva, but the colour 

of extinguished fire, 

not white and not too 

red (?) (JS 13.162c—163a, 164cd) 


Continued 


of the friends 


of the companions 


380 


of the mandala 


around mandala in 
various colours with a lotus 
(JS 31.labc) 


a big round white mandala 
with a white lotus 
(JS 31.10bed) 


around white mandala 
with a red lotus 
(JS 31.15c—16b) 
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mantra 


Pradyumna 


Aniruddha 


saptaksara 


mantra 


Continued 


visual shape of the mantra of the friends 


like Vasudeva, but yellow 
(JS 13.163bed, 164cd) 


like Vasudeva, but dark 
blue/black38! (JS 13.164), 
resembling the rising sun 
(JS 31.33b) 


resembling a very pure 

crystal, colourless and coloured, 
having all and no forms, 

having hands, feed, eyes, 

heads everywhere, glittering, 
niskala (JS 13.165c—168, 31.39d) 


of the companions 


380 


of the mandala 


around golden mandala 
with a lotus (JS 31.23abc) 


round blue mandala 
with a honey-yellow lotus 
(JS 31.31d—32) 


no mandala! 


OLE 


ITTHLSVa NOIYVN 


mantra 


Ganesa 


Vagisvart 


visual shape of the mantra 


yellow, an elephant-face, 

with a single tusk, a 

pendant breast, large-bodied, 

two arms, showing the varada- 

and abhayamudra which are 
transformed into matsyamudras, 
holding an aksasiitra and an 

axe, sitting in the baddhapadmdsana 
posture (JS 7.4447) 


white, four arms, holding 
a conch-shell and a lotus, 
showing the varada- and 
abhayamudra, writing a 
book, golden earrings 
(7.56c-58) 


Continued 


of the friends 


of the companions 


380 


of the mandala 


a triangular mandala 
with three doors and a 
three-petalled red lotus 
with a pericarp and six 
filaments (JS 7.44cd, 
32.2c-3) 


a mandala in the form 

of sun and moon with a lotus 
(JS 32.37d-38a; cf. also 

JS 7.54cd: a lotus between a 


sun- and a moon-mandala) 
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NOTES 


* Tam grateful to Sophie Francis Kidd for reading the English manuscript and suggesting 
various corrections. 

' Rastelli 1999. 

2 This study deals with a religious path that is passable only for men. Following the 
samayidiksa (cf. JS 16.59abc) women are only able to undergo a diksd appropriate to 
them that bestows only enjoyment and not emancipation. The religious practice of a 
woman, too, is limited to the observance of certain general precepts such as devotion to 
her husband or moderation in diet (see JS 16.82c—87, 330c—332b and Rastelli 1999: 153f). 
3 For the characteristics of a samayin and a putraka see JS 17.3-16 and Rastelli 1999: 
154-156. For the samaya valid for all Paficaratrins see JS 16.301-333. 

4 See JS 17.16cd. 

5A mantra is a manifestation of God or one of his aspects, or a deity that represents this 
aspect. It has a linguistic and a visual form. Having a linguistic form means that it appears 
in the form of letters; this form is used by the worshipper if he recites a mantra or writes 
it down. The visual form is applied in visualization (dhyana) or iconography (for these 
forms cf. the table on pp. 43ff). For the concept of mantra in the JS cf. also Rastelli 1999: 
119-140. 

© The diksG is said to bestow mukti and bhukti (cf. e.g. JS 16.56—-58b), and so is the 
performance of the worship for the purpose of mastering the mantra (cf. JS 19.4ab: “For 
the sake of all wishes and powers <i.e., siddhis> [and] in behalf of the emancipation 
< ...>” <sarvakamavibhityartham moksartham>; 26.124c-125, 126c-127b, 27.28d, 
etc.). 

TIS 961: muktimdargas tvaya prokto diksé mama yathakramam | adhund bhuktimargam 
tu yathavat kathayasva me ||. The siddhimdarga (i.e., bhuktimdrga) and the moksapatha are 
opposed in JS 31.30cd, too. 

8 JS 16.60ab: trtiya moksamargasthaé sadhakandm tu vai sada |. 

? Cf. JS 16.3 and 223-224b. 

10 Cf, Rastelli 1999: 167f. For the sddhaka’s attainment of emancipation see also p. 27. 
'l The JS is not a homogeneous work, but various currents of teachings are perceivable. 
One can roughly differentiate two parts, i.e., JS 3-5 and the rest of the text. Their most 
important difference relevant to the present subject is the attitude towards the mantra at 
its worship and the aim of this worship. The worship of the mantra taught in JS 5 aims at 
the favour (anugraha) of the mantra which in addition to continous reflection (cintana) 
and physical restraint (sarira niyama) bestows indifference (vairdgya) through which the 
worshipper can obtain perfect, i.e., emancipating, knowledge (sambodha). This worship 
does not give any enjoyment (bhukti) or siddhis; on the contrary, the worshipper should 
not desire any siddhis (cf. especially JS 5.11-17 and Rastelli 1999: 183ff). According to 
the teachings of the other parts of the JS, enjoyment is aspired to as well as emancipation; 
both are the aims of the rites. The aim of the worship of a mantra is the “mastering” 
of it, to bring the mantra under the control of the worshipper, through which he can 
achieve whatever he desires (cf. Rastelli 1999: 32ff). We see here the principal difference 
between the achievement of the favour of the mantra and the mastering of the mantra. 
The passages of the JS dealt with in this study obviously belong to the part of the JS that 
teaches the “mastering” of the mantra; moreover, this attitude is expressed most intensely 
in these passages. Another question that can be raised is whether the passage JS 26-32 
was originally an independent text, e.g. a kind of manual for sadhakas. The answer would 
seem to be negative, since this passage gives instructions for the worship of the mantras 
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in the same fixed order which is applied in the remaining text as well (cf. n. 13). Thus 
the former depends on the latter. Furthermore, as explained below (pp. 2-5), this passage 
is an addition to the two other passages dealing with the sadhaka’s practice rather than a 
substitute for it. 

!2 Tn the JS, there are several meanings of the term siddhi: firstly, “success” (e.g. 
siddhigocara, “range of success”, [JS 1.9c] or karmasiddhi, “success with rituals” [JS 
13.200b]), secondly, “attainment” (e.g. brahmasiddhi, “attainment of the brahman” [JS 
4.39a], apunarbhavasiddhi, “attainment of exemption from further transmigration” [JS 
8.117d], dravyasiddhi “attainment of wealth” [JS 14.8a]), thirdly, “supernatural power” 
(e.g. JS 12.107b, 19.35d, 26.123cd), and fourthly, “mastering [of a mantra]” (JS 19.36d; 
often used in the compound mantrasiddhi, see e.g. JS 30.20c). It can not always easily 
be decided in which meaning the term is used, e.g., sarvasiddhida (JS 6.185b) could 
mean “giving the attainment of everything” or “giving all supernatural powers”; siddhida 
(JS 6.129b), “giving success” or “giving supernatural powers”, and it seems that very 
often several meanings are meant in one and the same place and that they are not always 
clearly distinguished. The term siddhi is often used as a synonym of bhukti/bhoga, 
“enjoyment”, the second religious aim of the Paficaratra besides mukti, e.g., in compounds 
such as siddhimoksa- or siddhimukti- (JS 16.4a, 213b, 20.363a, 31.30cd; for the more 
characteristic compounds bhogamoksa and bhuktimukti see JS 4.30d, 6.2d, 4b, 153b). A 
synonym of siddhi in the third meaning is vibhiti; cf. JS 19.4a, 33.1a, and Rastelli 1999: 
328 n. 1472. 

13 These mantras are: milla-, laksmi-, kirti-, jaya-, maya-, hrn-, Siro-, Sikha-, kavaca-, 
netra-, astra-, nrsimha-, kapila-, varadha-, kaustubha-, vanamala-, padma-, Sankha-, 
cakra-, gadd-, garuda-, paSa-, ankuSa-, satya-, vasudeva-, samkarsana-, pradyumna-, 
aniruddha-, saptaksara-, ganesa-, and vdagisvarimantra (for their “wording” see JS 
6.62-69, 91c—-197, 213c—215, 7.39c-41b, 48-53b, and pp. [31f] and [34] of the edition 
of the JS). The mantras are always applied in this fixed order; cf. e.g. the hasta- and 
dehanyadsa (JS 11.10-19b and 22c-35) or the mantranydsa upon the mandala (JS 
13.107-120). 

14 Cf. pp. 49 and 11. 

JS 17.19a: abhisikto ’ bhyanujiiatah; and 19.1a: abhisikto hy anujiiatah. 

JS 17.19b: dhairyotsahasamanvitah; 19.1b: prasannadhih. 

'7 JS 17.19c-22b and 19.2a. 

18. J§ 17.22c-23b and 19.2a. 

JS 19.2c—Sc. Idols made of stone, clay, or wood are not appropriate for the achievement 
of siddhis but only of moksa; therefore these materials should be avoided by a person who 
desires siddhis (see JS 20.68-69). 

20 This indicates that the sadhaka sometimes leaves his place of isolation in order to beg 
for alms; cf. also Brunner 1975: 427. 

21 J§ 17.26c-27. 

22 Sacrifical food can be e.g. various kinds of corn, milk products, meat, sesame oil, 
water, soma (cf. Kane II/I: 681). havisya is regarded as food for munis (munyanna, cf. 
Manu III.257a) and as a diet appropriate to prdyascittas (cf. e.g. Manu XI.77a) and vratas 
(cf. e.g. PadS cp 15.29a, 125a). 

23 Cf. p. 14. 

24 JS 26.5c, 27.37b, 72d, 113d, 175-177b. 

25 See JS 9.3c-11b. 

26 For the common bath (samanyasndna) see JS 9.11c—60; for the sndna with the help of 
the astramantra (the astramantra [om hah namah, diptodrptaprabha astraya phat; cf. JS 
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6.129c—134] is placed on the palm and then the other mantras are placed on the body by 
hand) that is also called “special bath” (visesasndna) see JS 9.61-65. 

za om visvarupaya vidmahe vi§vatitaya dhimahi tan no visnuh pracodayat namah (JS 
7.104106). 

28 A SGstra- or vidyapitha is a collection of various works like Paficaratra texts, Agamas, 
Vedas, Vedangas, Smrtis, Smrtyantaras, Itihasas, etc., that are piled up, put in protective 
coverings, tied together with a thread and put into a white stone house that is furnished 
with a metal yantra and decorated by a painting of Vagisvari. In this sastrapitha God who 
is embodied by the sacred scripts is worshipped (PausS 41.77-97). According to the JS 
apart from the sadhaka the sastradharaka, a Vaisnava whose profession is the collecting 
of the sacred texts, worships the §astrapitha with arghya, flowers, etc. (JS 22.54-55b). 
29°CE 1.26: 

30 This is visible owing to the following formulation: “Then he should begin with the 
recitation up to the worship and the fire-ritual.” (JS 17.36ab: piijagnihotraparyantam tatas 
tu japam Grabhet |). Cf. also p. 17. 

31 This interesting characteristic of the sadhaka’s worship will be treated in more detail 
below (pp. 12f). 

32 The lunch is considered as a part of the fire-ritual, namely, as an oblation to the fire 
within the body (prandgnihavana); cf. JS 15.261d and 22.80ab. 

33 The recitation of the gdyatri is the principal part of the sandhya-ritual; cf. Kane IV/I: 


Sayane mrdusnigdhe (JS 17.38ab) should probably be read as Sayane ’mrdusnigdhe. 
35 JS 17.29-4 1b. 

For further details see pp. 18ff. 

The performance of this act of worship in the sadhaka’s own house is not mentioned. 
For all these characteristics of the prescriptions of JS 26-32 see below. 

The rites described in these chapters are functionally and in contents similar to the rites 
that are called purascarana in younger Samhitas as e.g. in LT (see 24.35—43 and 42) and 
ParS. That the result obtained through them is quite similar to that of the rites prescribed 
in JS 26-32, is shown by the passages LT 42.72-75b and JS 26.81-86b, both of which 
describe the mastering (sadhana) of a yaksini who is at the sadhaka’s disposal as mother, 
sister, wife, or friend (this last alternative only according to LT). The ParS prescribes the 
purascarana rite in the context of the kamya rites: “Without this [purascarana] a wish 
can not be fulfilled even by an ascetic.” (ParS 15.8cd: na tu tena vind kamah tapasasyapi 
siddhyati ||). However, this seems to be a characteristic feature of the ParS, since the 
AS for example describes the kamya rites without any purascarana rite (AS 29). For 
purascarana in general cf. Kane V/II: 1107-1112. 

40 For a detailed description of this daily worship see Rastelli 1999: 193-322. 

41 For a description of these modifications see pp. 7f and 10. 

42 Tt is true that the necessity of its performance is explicitly taught only in the case of the 
bath (see JS 9.1 and 70), but the performance of the bhiitasuddhi also seems to be essential 
for the proper preparation of the worshipper. 

43 With the exception of the avigamantras themselves and the upargamantras all mantras 
whose worship is described in JS 26-32 have their own angamantras, see JS 27.11-13c, 
58-59b, 97, 139c-140 (of the four saktimantras), 29.3c—5, 59c-60, 111 (of the three 
vaktramantras), 30.4ab, 16cd, 32cd, 41ab, 50, 62ab, 73, 86c—87b, 99c—100a (of the 
lafichanamantras), 7.41c-43, and 53c—54b (of the ganesa- and the vagiSvarimantra). 

44 See JS 11.11-12b and 27c-29b. 

45 JS 27.20c-25b. 
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46 See JS 27.64ab, 102d, 15 lab, 29.18cd, and 116c. In the case of the vaktramantras, the 
sakhi- and anucaramantras of the goddesses are replaced by miirti- and §aktimantras (JS 
29.6-9b, 12c—15b, 61-63b, 65c—67b, 112—116b). 

47 J§ 28.2abe. 

48 A statement about it can be found only in the case of the vagisvarimantra: nydsam 
sadangakam krtva milamantraditah kramat (JS 32.37ab). In this sentence milamantra 
means the “basic mantra’, i.e., the vagisvarimantra. 

49 See e.g. JS 30.17abc, 41c: vigraham sakalikrtya: “having the body provided with [its] 
parts”, 32.2a and 37ab. 

50 See JS 31.2a (satyena sakalikrtya), 9, 14cd, 22ab, 31ab, 39be. 

Sl cf, e.g. JS 31.22ab: atha pradyumnamantrena krtvé svam mantravigraham |. 

>? See JS 12 and Rastelli 1999: 246-271. 

53 This mantra present in the heart is identified with the dtman, which is present in the 
heart according to the teachings of the JS (cf. Rastelli 1999: 146); cf. the prescription for 
the mental worship of the satyamantra in JS 31.2b: “He should worship his atman within 
the heart.” (svam atmanam yajed dhrdi). 

54 §rikamo ’ tha yajed dhrdi || layayagaprayogena laksmimantram tu kevalam |. 

55 J§ 28.2d: istvad hrtpadmamadhyagam. JS 31.31c: hrdyagam vidhivat krtva. JS 30.62cd: 
krtvarcanam samyan manasa. JS 30.4c: yajed dehe. 

56 J§ 27.3c-10. Concerning this passage cf. pp. 7f. 

57 See e.g. JS 27.19b, 29.117a, 28.129b. One is tempted to interpret pura according to its 
primary meaning as “rampart”, i.e., outer frame of a mandala but the usage of this word 
in the text indicates that it is a synonym of mandala; compare e.g. JS 29.117: astasram 
tu puram krtva dvdrddyavayavadnvitam | tanmadhye kamalam suklam astapadmam 
sakarnikam || and 32.2c-3c: tatah konatrayenaiva yuktam kuryaéc ca mandalam || 
dvaratrayanvitam caiva tanmadhye tridalam likhet | kamalam. 

58 The first alternative is more common; the second alternative is mentioned only twice 
(JS 27.19-20b and 31.1). 

59 For more details see the table on pp. 42ff. 

60 If it should prove to be a later interpolation — a fact which cannot be established 
at present — two stages of development of the practices for the achievement of the 
mantrasiddhi would appear: an older one where the ritual is very simple and a later one 
where the sadhakas try to adjust their practice to the more complicated common daily rite. 
If there were such stages of development, my description would refer to the later stage. 

61 See JS 13.76c-81, 90-100b, and Rastelli 1999: 276-280. 

62 JS 27.2b: dharmaddyam yac catustayam, i.e., four groups of four: the first: dharma, 
jniana, vairdgya, and aisvarya; the second: adharma, ajiidna, avairdgya, and anaisvarya 
(i.e., the bhavas of the buddhi); the third: Rgveda, Yajurveda, Samaveda, and Atharvaveda; 
and the fourth: the four yugas krta, treta, dvapara, and kali (s. JS 12.5c—12). 

63 J§ 27.2-3b. For comparison: the throne constructed during the daily rite consists of the 
adharasakti, the kalagni, Ananta, the earth, the milk-ocean, a lotus, the sixteen carriers, a 
white lotus, the three dhamans, the bhadvdsana, Garuda, and Varaha (s. JS 12.2-14). 

64 The verbs used for the description of this process are ava-,/tF caus. and d-./hve, 
see e.g. JS 28.43c: tatradvatarya hrdayat or 28.100ab: Ghitya tatra madhye tu netram 
hardambujasthitam. 

65 Tn the literal sense the saktimantra is placed on the lap (utsariga) of God (i.e., the 
milamantra), see e.g. JS 27.28a. 

66 J§ 27.27-34b, 65bcd,104c—105b, and 152ab. 

67 CE. e.g. JS 28.4a: nyasya tat karnikayam tu. 
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68 JS 29.19c-20, 69d-70b, and 118-119b. 

69 This is not explicitly stated, but the mantra to which a mandala belongs is always 
imposed upon its centre. 

Concerning the shape of the mandalas of these mantras see the table on pp. 42ff. 

7 J§ 7.44cd and 47cd. 

This is also not explicitly stated; cf. n. 69. 

See the table on pp. 42ff. 

As e.g. the saktimantras both represent the consorts of the main deity and are its forms 
of manifestation at the same time. 

75 Mohini is the seductive female form that Visnu assumes with the help of his maya; 
cf. Goudriaan 1978: 41-46. Durga and Maya are often identified; cf. Goudriaan 1978: 
47f. Bhramani is one of eight daughters of Duhsaha, a kind of demon that personifies 
consumption or disease. She is described as follows: “Another one who causes agitation in 
a man who lives in one place, this daughter is called Bhramant.” (MarkP 48.39: udvegam 
janayaty anya ekasthdnanivasinah | purusasya tu ya prokta bhramani sa tu kanyaka \\). 
The identity of Prerani is unclear. 

76 JS 27.142cd and 147ab. Sambara is a demon skilled at sorcery. Cf. Ratnavalt 
4.7: pranamata carandy indrasyendrajdlakapinaddhanaémnah | tathaiva Sambarasya 
maydsupratisthitayasasah || “Bow to the feet of Indra, whose name is closely associated 
with [the art] of magic, as also of Sambara, whose fame is well established in magic.” 
(translation by Kale, the editor of the text). I am unaware of whether the other consorts of 
Maya are well known beings. 

TT JS 27.143-144: maydsakhyah smrta hy eta§ catvdro raktabhdsurah | ldvanyena tu 
viryena saundaryena ca tejasa || 143 mayakhyena tu samyuktdh sitavastranulepandah | 
camarankusahastas ca baddhapadmasanasthitah || 144. The baddhapadmdsana is 
described in PadS yp 1.13—14b (translated in Rastelli 1999: 332 n. 1488). 

78 Js 29.119c-126b. 

79 The expression sakali-./kr used in the meaning “to impose the avigamantras upon the 
respective regions of the body and to provide thereby the body with its parts/limbs” (e.g. 
JS 30.41c) also means “to make full, complete”. 

80. Js 6.18Sab. 

81 Cf. JS 6.209c-219b. For further details cf. Rastelli 1999: 135ff. 

Since the names of the four lower updigamantras Vasudeva, Samkarsana, Pradyumna, 
and Aniruddha are identical with the names of the four vyi#has well-known from other 
Samhitas, the conclusion suggests itself that these four updangamantras are identical 
with the four emanations of God that come into existence during the “pure creation” 
(suddhasarga). It is true that these four emanations are called neither vyihas nor 
Vasudeva, Samkarsana, Pradyumna, and Aniruddha in the JS, but there are indications that 
the authors of the JS identified the beings coming into existence during the suddhasarga 
and called Vasudeva, Acyuta, Satya, and Purusa (cf. JS 4.2-7) with the four lower 
updrgamantras, as e.g. the enumeration of the latter four as Aniruddha, Pradyumna, 
Acyuta, and Vasudeva in JS 23.125—126b. Cf. also Rastelli 1999: 53f. 

82 Tn a wider sense all mundane and divine realities are forms of manifestation or aspects 
of God; cf. Rastelli 1999: 98ff. 

83 The white satyamantra is worshipped with multi-coloured, the white vasudevamantra 
with white, the red samkarsanamantra with red, the yellow pradyumnamantra with 
yellow, the dark blue/black aniruddhamantra with white (?, or rather black [susitaih em. 
asitaih]?), and the white vagisvarimantra with multi-coloured substances (JS 31.3ab, 
11bc, 16cd, 24ab, 33cd, and 32.38cd). 
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84 For this upacaramantra see JS 7.101c—103. 

85 Cf. JS 27.6-7b. 

86 JS 27.8cd. For the detailed description of the vessel for incense, the bell and their 
application during the daily rite see JS 13.185-221b. 

87 J§ 27.152c-171b, 29.21ab, 70c—71b, and 126c-127. 

88 The recitation (japa) of the mantra at this moment is mentioned only in the prescription 
for the worship of Laksmi, Maya, and kaustubha (JS 27.35a, 171d and 30.5c), but it is an 
element of the daily rite as well (s. JS 14); hence it is probable that it is performed at the 
worship of every mantra. 

89 For the agnikarya performed during the daily rite see JS 15. 

90 E.g. JS 27.35b, 71c, L11a, 172b, 28.4d, 73b, 100d. 

9! The aim of the preliminary worship as prescribed in JS 19 is the increase of welfare 
and good health (JS 19.5b). 

92 See e.g. JS 27.11la, 172b, 28.10la; 27.172c, 31.11d; 28.73b, 29.128b; 27.172d, 
31.11d; 27.35b, 30.88d. 

°3 Emblica officinalis Gartn. Its fruits are oval and of the size of a plum, initially yellow 
and later reddish (Syed 1990: 46-52). 

°4 See JS 27.35c, 31b, and 33d. 

95 For example, milk and grain are offered to the white Vasudeva, ghee and sesame seeds 
mixed with curcuma powder (rajanipiirna® em. rajaniciirna®) to the yellow Pradyumna 
and black sesame seeds to the dark blue/black Aniruddha (JS 31.11d, 24cd, and 34a). 

96 This purnahuti is prescribed only in seven cases (s. JS 28.73c, 101c, 29.72a, 30.53a, 
31.17d, 25a, 32.39c) but it is probably always performed. For its performance during the 
daily rite cf. JS 15.188c-197 and 247b. 

97 Cf. JS 27.36d: krtaniScayah, 26.3d: mantravrataparayanah, and 27.173a: niyamam 
asritya. 

%8 See pp. 13f. 

99 See p. 3. 

100 See p. 12. 

101 For the sadhakavrata see also Brunner 1975: 423-426. 

102 In consequence, the sddhaka is frequently called vratin, mantravratin or vratadhara 
(e.g. JS 19.27d, 27.174d, 193b, 29.136a). 

103 Cf. JS 19.4cd: “For twelve years he who keeps to [his] observance should always 
worship according to the prescriptions.” (dvddasabdani vidhivan niyamastho ’rcayet 
sada ||). 

104 The assuming of the form of the worshipped mantra is mentioned only in fifteen of 
thirty prescriptions for the worship of a particular mantra (JS 27.36cd, 72ab, 111d—112b, 
173, 28.5ab, 18cd, 44b, 73cd, 101cd, 131d, 29.128cd, 30.54cd, 102c, 32.4ab, 39d), but it 
is very probable that this element of the worship is performed in any case. 

105 J§ 27.36c: laksmiripadharo bhitva. JS 28.73d: krtva ripam kavacasamjfitam. JS 
32.39d: kurydd deham tadakrtim. 

106 See JS 27.72b, 173d, 28.18c, and 44b. Concerning the shapes and colours of the 
mantras cf. the table on pp. 42ff. 

107 That should mean “showing the mudrds of his four signs” as declared in the following 
line. Of course, to show four mudrdas with only two hands is only possible successively. 
108 That is sarnkha-, cakra-, gada- and padmamudrd (cf. JS 17.7ab: Sankhacakragadapad- 
mamirtimudradsamanvitah), the mudras of the four signs of Visnu. For a description of 
these mudras see JS 8.36—42b. 

109 A piece of kusa grass wound round the fourth finger. 
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110 Literally: “whose hair and beard are plundered”. 

111 The change of the subject after an absolutive is common in the JS; cf. nn. 178 and 
179. 

112° phaitva mantrakrtih svayam || 5 Suklambaradharah sragvi sitagandhanulepanah | 
pitayajnopaviti ca katakadngadabhisitah || 6 tambiilasuddhavadano | mukhavasyaih 
suvadsitah | vicitratilakopetah sunirmalasiroruhah || 7 mdlyair manoharair gandhair 
aSesair adhivasitah | kunkumGliptacaranas tathakrtakaradvayah || 8 mirtimudrdcatuskena 
upatisthed vibhisitah | pavitrabhrd dhavisya8i samadradhya§ ca mantrarat || 9 abhdavat 
sddhanasyGpi ke§asmasruvilunthitah | yathdsambhavavastri ca malayikddivarjitah || 
10 suvinitasuhrdyukto mantram aradhya bhaktitah | pijjaya japahomena mantrarad 
atha sidhyati || 11. Cf. the visual shape of the milamantra in JS 6.73-76. The wearing 
of garments that resemble those of the worshipped deity is also common in the Saiva 
traditions; cf. Brunner 1975: 428 and Padoux 1987: 125. 

113 mahat is a term for the dtman in the JS; cf. JS 12.39b, 20.216b, 23.1074. 

114 J§ 30.102c: tato ‘rikuso "ham bhavyam. JS 27.173b-d: krtva tadanu ndarada | 
devirapam svam atmanam bhavandpy (em. bhdvandd) upacaratah ||. JS 27.112ab: jaya 
‘ham iti vai buddhva cetasopasthitam mahat |. JS 30.54: vilikhya cakraranmantra ...kam 
vatha kutkumam | cakram asmiti vai buddhya sthitam atmani ndrada ||. Since 54b is 
corrupt, it is disregarded in the translation. Incidentally, this passage is the only one to 
describe the identification with the mantra only after departure for another place. 

IS J§ 11.39ce-43b: tatas savigraham dhydyed dtmanam visnurapinam || 39 
pirvoktadhyadnayogena — sGdgunyamahimavrtam | svariipam  viSvarijpam va 
yathabhimatariipakam || 40 aham sa bhagavan visnur aham narayano harih | vasudevo 
hy aham vydapi bhiitavaso nirafjanah || 41 evamriipam ahankdram asddya sudrdham 
mune | tanmaya§s cacirenaiva jayate sadhakottamah || 42 nydsad dhyanat tatha bhavan 
madhyamdc capi yogajat |. How bhava madhyama yogaja is to be understood is not clear. 
Cf. also JS 5.31d: bhavajas samadhayah, “absorptions caused by contemplation”. 

116 According to some traditions, there are still other means of identification with the 
deity/mantra, namely, the recitation (japa) and the oblation to the fire (homa). Thus the 
identification is performed not only once or twice but several times during the puja (cf. 
Padoux 1987: 135, n. 78 and 142f, n. 107). 

a According to JS 17.19-22 and 19.2a the sddhaka is at this place from the very 
beginning of his practice; cf. pp. 2f. 

118 Bg. IS 27.72c, 174a, 28.5b, 29.72b. 

119 Js 27.112c. As is evident from her own, her friends’ and her companions’ names 
and the actions that can be performed after having obtained her mantrasiddhi (s. JS 
27.122-138), the goddess Jaya is connected with war, fights, and victories. Since heros are 
necessary for fights, etc., and one becomes a hero through the mastering of the jayamantra, 
a “place of a hero” is suitable to this mantra. What a virasthdna looks like is not clear. LT 
48.11c (many passages of LT 45-49 are taken over from JS 27) reads tirasthdana, “shore”. 
120 J§ 28.19a, 44c, 30.5d, 18c. 

121 JS 28.74ab. These places protect like armour (kavaca) and the kavacamantra. 

122 J§ 29.129ab. The connection of Varaha with water is given by the myth of his lifting 
of the earth out of the ocean. 

123 JS 30.35a, 43ab, 64b, 75c, 102d. While the connection of the kamala with the lotus 
bed and of the conch-shell with water (although a waterfall is a strange place for a 
conch-shell, the ocean would be more fitting) are obvious, the reasons for the suitability 
of the other places for the respective mantras are not clear. 

124 Js 31.34, 12ab, 18a, 25b, 34b, 32.4c, and 40a. 
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125 J§ 26.4c-5b. For the selection of the place for the saédhaka’s practice in the Saiva 
traditions see Brunner 1975: 427 and Padoux 1987: 124f. 

PONCE pe3: 

IT CE-ns 20; 

128 According to the Mrgendratantra, too, the sadhaka is accompanied by a companion 
(see MT kp 8.235b and Brunner 1975: 426f). 

129 Cf. JS 27.112c-113b: “Free from fear he should come to a place of a hero 
without any people and perform the closing of the directions by means of the varma- 
(1.e., kavacamantra) and the astramantra, which destroys evil [beings].” (virasthanam 
samdasddya nissanko janavarjitam || varmandastrena digbandham krtvaé dustanibarhanam |). 
130 Cf. p. 3. The fact that in JS 26-32 the dietary prescriptions are given only after the 
prescription for the departure to another place shows that these are only to be observed 
temporarily. 

131 Eg. the malamantra should be recited 100,000 times (JS 30.18d); the sarikhamantra, 
830,000 times (JS 30.43cd). 

132. Js 6.158-161b. 

133, Cf. also Padoux 1987: 129. 

134 Cf JS 27.7c-8b: “However, at the rite of recitation an [aksa]siitra in which the 
milamantra is held [must] not [be applied]. He should put together another [aksasitra] 
before and consecrate [it] with the corresponding mantra.” (na miilamantrasamruddham 
siitram tu japakarmani || tanmantrena tu samskrtya pura sandhaya caparam |). According 
to the result the sadhaka desires to achieve, the aksasitra is made of different materials 
and different amounts of beads; see JS 14.8—18b and the table in Rastelli 1999: 291. 

135 J§ 30.55b and 27.174b. 

HO IS O71 1c: 

137 J§ 14.86cd: vilambitam ca natitam tathasphutapadojjhitam ||. 

138 The two other variants of recitation are verbal (vacika) and mental (manasa), which 
are applied in lesser rites (ksudrakarman) and for the sake of the emancipation and 
fulfilment of wishes (moksakamartham) (JS 14.4). 

199 "CE JS'14.27. 

140 Js 14.71d-75. 

141 This combination of breath control, recitation, and visualization is very common, 
cf. e.g. MTV yp 20,16-19, where this yogic method is called sagarbha pranayama (cf. 
Oberhammer 1977: 79 and 88-90). 

142 Cf, e.g. JS 14.4d: “However, in any case he should visualize God.” (dhydyed devam tu 
sarvatah ||); 27.114b: “wholly devoted to the visualization” (dhyanapardayanah); 28.102b: 
“day and night looking at [the mantra]” (viksamdno divdnisam |); 26.6b: “having the mind 
fixed upon the mantra” (mantrarpitamanah). For the visual shapes of the various mantra 
see the table on pp. 42ff. The milamantra can be visualized in various colours according 
to the desired result (JS 14.76c—78b, cf. also p. 30). Moreover, the JS teaches two kinds of 
japa, which are differentiated due to the form of visualization and lead to different results 
(JS 14.78c-84, Rastelli 1999: 301). 

143° Cf. JS 29.72d-73b: “Then he should perform a thousand oblation[s] each for the 
hrd{mantral], etc., in the right order, Narada.” (hrdadinam tu ndrada || kramat sahasram 
ekaikam tato homam samacaret |). 

144 Ty the fire ritual in the context of the daily rite the fire is identified with God 
Narayana: “Having visualized the fire that is completely purified by the samskdaras 
(prescribed in JS 15.132c—149b) [and] situated in the centre of the fire-pit (kunda), has 
the nature of Narayana, four arms [and] four faces, carries the conch-shell, the discus, the 
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mace, and the lotus, and has splendour equal to the rising sun, (...)” (JS 15.149c—150: 
iti samskadrasamsuddham vahnim ndradyandtmakam || 149 caturbhujam caturvaktram 
Sankhacakragadabjinam | kundamadhyasthitam dhydtvé udayadrkasamaprabham || 150). 
In the chapters JS 26-32 no identification of that kind is described anywhere, but in 
the prescriptions for the worship of the cakramantra the fire-pit (kunda) is described as 
marked by a cakra (JS 30.56c: cakranke) which indicates the presence of the cakramantra 
in it. The presence of the respective mantra in the fire/kunda is necessary, because only 
then do the oblations to the fire satisfy it (and not the fire itself) and therefore serve the 
purpose of mastering it. 

145" See JS 28.19d: ananyadhih; 30.76d: ekamanasah. 

146 JS 13.130-132b. 

147 Stereo spermum suaveolens; cf. Syed 1990: 426-431. 

148 a quilaria agallocha. Perfumes, ointments, and oil are obtained from its fragrant wood 
(Syed 1990: 31). 

149 Hibiscus mutabilis; the flowers of this small tree are white or pink in the morning and 
turn red before nightfall (Kirtikar/Basu I: 339f). 

150 Mesua ferrea Linn. (Ceylon Iron-wood); a tree with fragrant white flowers 
(Kirtikar/Basu I: 274-276). 

IST Jg 28.19d-20, 30.36-37a. 

152. Js 31.4d-Se, 30.65ab. 

153 Padoux 1987: 134. 

154 J§ 27.115c-117b (madhumisra em. madhumisre), 30.43c—44b. 

155. J§ 28.5c-Ge. 

156 JS 27.115cd (cf. also 15.186ab) and 28.133ab. 

157 Js 28.132d: guggulair ayutadvayam;, 29.73cd: payasd madhumisrena juhuydd 
ayutadvayam ||. 

158 Te, amala, cf. n. 93. 

159 Te, 23,328 g (Renou/Filliozat 1953, App. 13) 

160 Js 27.75ab, 117d-118b, 28.2 lab, 46cd, 75d—76a, 29.76ab. 

16l Cf. n. 144. 

162 The purnahuti is the last deciding factor, cf. JS 27.75cd (= 27.182cd): “When the 
{offering made with a] full [ladle] has fallen the highest mistress comes.” (patitayam tu 
piirndyam Gyati paramesvari ||). 

163 Of course, the body of a mantra does not consist of tattvas like the human body. 

164 J§ 27.118c-120b: tato bhagavati vipra samayati jaya svayam || 118 susiddhasmi ca 
te putra manmantrena samdcara | yad abhistam tu vai karyam nisSanko vigatajvarah || 
119 uktvety adargsanam yati devi nadrayandatmika |. 

165 Where this is, is not said in most cases. If it is mentioned at all, it is said that the 
mantra goes back to where it came from (JS 27.40cd: evam uktvd tu sa devi yati yatragata 
tu vai ||), to the sky (gagana; JS 27.78b), to Visnu’s habitation (visnuniketana; JS 27.184b) 
or just that it disappears (adarsanam yati; JS 27.120a and 29.26c). 

166 JS 28.7-8b: paSsyet svahrdgatam mantram prabuddhotphullalocanam | iti matva 
mamedam vai siddham tu hrdayesvaram || 7 tatah karmani vai kurydt tena mantrena 
ndarada |. 

167 The space of twelve fingers’ breadth above the brahmarandhra. 

168 JS 28.134c-135: tatah sahasrasiiryabham dvadaSsante ’strandyakam || 134 pasyaty 
amalavaddrstya idam dha ca so ’strarat | gaccha tvam sddhakaSsrestha vicareha 
yathasukham || 135. 

169 J$ 28.21c, 47b, 76c, and 105¢. 
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170 J§ 32.43b-44b. 

!71 JS 29.23c-26: pramufican vai mahanddam trailokyajadakrn mahat || 23 nrkesart 
samdayati gagandd analdntarat | tanmantrena mahanddam utplutya gaganam drutam || 
24 kuryat sidhakamukhyo vai tejasé mudito bhavet | tadé sa bhagavan devah paritusto 
*nubhasate || 25 vada sadhakardjendra yat te cetasy avasthitam | ity uktvadarganam yati 
mantramirtinrkesari (em. mantramirtir nrkesari) || 26. 

"72" Cf, JS 12.126cd, 15.227c-228b, and Rastelli 1999: 103. 

173 Cf. JS 12.106c-107b: “On the basis of the mere visualization ‘consisting of parts’ 
the [highest] abode is not achieved; likewise the siddhis are far from a mantra that is in 
its nature ‘partless’.” (kevalat sakalad dhyandat padasiddhir na jayate || svabhavaniskalan 
mantrat tadvad diire ca siddhayah |). 

Le Samkarsana is related to the state of deep sleep (susupta); cf. LT 11.9. 

75 J§ 31.19c-21: tatah sidhyati mantresah siddhah siddhim prayacchati || 19 svayam 
apy aprayuktas tu yad yan manasi rocate | vijfidyate gatir mantri sausuptakhya tu yakhila 
|| 20 svayam sa bhagavadn devah svapade niskaldtmand | vyaktim abhyeti bhaktanam 
moksamarge niyojayet || 21. 

176 JS§ 30.37b: mantrasiddhir bhavet tatah |; 30.65cd: homdante tu gaddmantrah susiddhim 
samprayacchati ||; 31.29d: mantregas sidhyate tatas |). 

!77 That is, by means of the extraction of the milamantra (that represents God Visnu, 
who is speaking here) the s@dhaka should flame up in front of the proud kings. 

'78 Here is again a change of subject that sometimes occurs in the JS (cf. n. 111). The 
change to the second person gives even stronger emphasis to the request for him to act. 
79 Here again is another change of subject. 

180 JS 19.13c-33: sddhakasyaksatarthasya nityabhydsaratasya ca || 13 samara- 
dhanakamasya prathamam vatsaratrayam | jdyante bahugso vighnd niyamasthasya 
narada || 14 nodvegam sadhako yati karmand manasa yadi | trtiyad vatsardd iirdhvam 
Subham tasya prajdyate || 15 sevyate bahubhih Sisyair aharnig§am atandritaih | 
sGdhaka§ copasevante kinkaratvena bhaktitah || 16 nivedayanti sarvasvam sddhakasya 
mahatmanah | saptamdd vatsarad tirdhvam rajanas ca mahibhrtah || 17 prarthayanty 
uparodhena garvitas cabhimdanatah | prasddah kriyataém naétha mamoddharanakdranam || 
18 prajvalantam prapasyanti tejasa vibhavena ca | atas te munisardila nisthuram vaktum 
aksamam || 19 navamdd vatsaraéd irdhvam svayam paSyati mantravit | nadndscaryani 
hrdaye hdsGnandamaydani tu || 20 sadahladapradany Gsu pratyaksena bahis tatha | 
jada dste ksanam vipra ksanam Gste praharsitah || 21 ksanam dundubhinirghosam 
Srnuydd antariksatah | ksanam ca madhuram vadyam nanaritisamanvitam || 22 ksanam 
Gjighrate gandhadn karpiramrgandabhijan | ksanam utpatamadnam ca paSsyaty Gtmanam 
Gtmand || 23 candrarkakiranakirnam ksanam dlokayen nabhah | gava§vagajanddams ca 
Srnuydc ca ksanam dvija || 24 nirjharasyambusamksobham ksanam Gkarnayen mahat | 
vidyujjvalakulam paSyet ksanam ksititalam dvija || 25 toyapirnam ksanam pasyet 
samagram ksitimandalam | rgyajussamaghosams (em.) ca Gkarnayati ca ksanam || 26 
tarakakarina§ citran yogino nabhasi sthitaén | pasyaty ugran bhayartéms ca ksanam 
mantravrati_ mune || 27 ksanam kilakilaradvam saha vahniravam ksanam | ksanam 
meghodayam pasyet ksanam rdatrim dine sati || 28 ratryam ca divasdlokam sasiryam 
ksanam iksate | balena paripirnas tu tejasa sitryavarcasd || 29 siiryendusadrsah kantya 
gamane paksirad iva | svarena yukta uccena gambhirena mahatmand || 30 svalpasanena 
kr§ataé bahund ca na vidyate | vinmitrayor athdlpatvam bhaven nidrajayo mahdan || 
31 japadhyGnarato mauni na khedam abhigacchati | vind bhojanapanadbhyam paksam 
dsadhikam tu vai || 32 ity evamdadibhi§ cihnaih svahrdvismayakdrakaih | pravartamdanair 
boddhavyah prasanno mama mantrarat || 33. 
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181 For the yogins as evil beings cf. p. 39. 

182 Cf. JS 30.59c-60: “If the impression subsists by the thought: ‘I am cakra’, [then] 
there is nothing in this human world that the mantrin can not accomplish by an act, the 
mind [or] the speech by means of the visualization and the recollection [of the mantra].” 
(cakram asmiti vai buddhyad vasand yadi vartate || 59 mantry asmin mdnuse loke ndsti tad 
yan na sddhayet | karmand& manasa vaca dhyanat samsmarandt tu vai || 60). 

From the point of view of his religious career, this means that he is able to receive the 
acaryadiksa;, cf. JS 17.46: “When the teacher has recognized that he has mastered the 
mantra, then the teacher should graciously consecrate this disciple.” (mantrasiddhis tu 
vai tasya vijfidta gurund yada | gurund vai so ’bhisecyah (em. of the ed.) tatah Sisyah 
prasddatah ||). 

183 JS 19.34-37b: mantraprasddajanitam lingam na tu guror vind | praka@Saniyam 
viprendra kaddacit siddhim icchata || 34 prakaSayati yo mohGd autsukyGn mantrajam 
sukham | karasamsthas$ ca vai tasya siddhayo yanti diratah || 35 avirbhavanti duhkhani 
Soka§ ca vividha api | tasmat sarvaprayatnena siddhilingani ndrada || 36 gopaniyani 
yatnena ya icched bhittim Gtmanah |. 

184 For the rites for the purposes of others see p. 22. An example of the parading 
of the sadhaka’s abilities is given in JS 29.28-29: a person, after having imposed the 
nrsimhamantra on him/her, should be worshipped with flowers, arghya and water on 
a stage (rarga). Then this person, being possessed (dvista), is able to tell the past, the 
present, and the future. 

185 That the performance of these specific rites is the main aim of the mastering of the 
mantra in these chapters is obvious because in most cases the mantra says to the sadhaka 
e.g.: “Perform all desired rites with my mantra.” (JS 27.39cd: kuru karmany abhistani 
manmantrenakhildni ca ||; cf. also 27.77cd, 119bed, 183cd, 28.47cd, 77ab, 29.77b, 132b, 
32.7b) or after the appearance of the mantra it is said e.g.: “Then he may perform the rites 
with this mantra, Narada.” (JS 28.8ab: tatah karmani vai kurydt tena mantrena ndarada |; 
cf. also 28.22ab, 106ab, 136ab). 

186 Cf. p. 14. 

187 Js 26.3c-9b. 

188- Ch J8.26.3¢. 

189 Tt is unclear what paficakrtyakasamyutam krtvé saptaksaram mantram (JS 31.38d— 
39a) means. paficakrtya could refer to the five activities of God creation (srsti), sustenance 
(sthiti), resorption (samhrti), disappearance (tirobhdva) and grace (anugraha) (cf. LT 
12.13-14b, 51.2a, AS 14.14—-15b). 

190 See JS 8.58a, 12.95d, and Rastelli 1999: 137. 

191 Js 31.38d-41, 

192 CF. p. 10. 

He CE ai, 173. 

194 See JS 31.42c. 

195 See JS 31.48cd. 

196 See e.g. JS 27.78cd, 119, 28.48cd, 29.58ab. 

yt CE, e.g. JS 26.133-134b: “By this exemplification, Priest, the rite for the mantra-lord 
for the sake of the devotion of excellent sadhakas was not related in great detail. 
There is nothing that the mantra-lord can not bring about if he is completely satisfied.” 
(etaduddesato vipra karma mantresvarasya tu | bhaktyartham saédhakendranam kathitam 
nativistrtam || tan nasti yan na mantresah sadhayet paritositah |), 27.57ab, and 185d. 

198 Cf, JS 28.113c—114a: (...) prapannanam bhaktanam bhavitatmanam | sadhane hy 
asamarthdndm; and 117cd: upasannasya bhaktasya vaisnavasya visesatah ||. 
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199 The eight siddhis are animan, the power of becoming as small as an atom, laghiman, 
the power of assuming excessive lightness, mahiman, the power of increasing one’s size, 
prapti, the power of obtaining everything, e.g., touching the moon with one’s finger, 
prakamya, irresistible will, so that one can, e.g., submerge oneself in and emerge from the 
earth, vasitva, the power of subduing all the elements and products of elements, isitrtva, 
sovereignty over production, dissolution, and arrangements of the elements and products 
of elements, and yatrakamdavasayitva, the power of determining things at will (YBh ad 
YSt 3.45). 

200 See JS 27.120c—-121b, 29.155-158b, 27, 28.123cd, 117c-118. 

201 Cf. e.g. JS 28.97bed, 29.178c-181. See also pp. 32f. 

202 Health: JS 28.98a, 29.55a, 30.8b, 32.31a; freedom from disease: 26.111a, 29.143a, 
178c-179b, 30.37d, 68, 8lcd; freedom from sorrow and calamities: 26.104d, 110d, 
28.15a, 32.32d; longevity: 27.216a, 29.55a, 30.8b; agelessness: 28.81b, 30.37d, 31.45cd; 
freedom from death: 29.136ab, 32.84; strength: 29.55b; prosperity: 26.124c, 27.56a, 
30.8b, 49a, etc. (the paustika-rites also belong here, cf. 26.45c—47, 30.3la, 32.31a, 
56a); beauty: 27.216a, 29.55c, 30.38b; happiness: 26.116d, 124c, 27.56a, 28.14d, etc.; 
contentment: 29.55c; children: 26.118c; friends: 28.126d; fame: 27.79-95b, 29.55c; 
homage: 26.29c-30, 27.56c, 28.39b, 158a, 29.154cd; pacification: 26.50c, 30.31a, 32.31a, 
56a. 

203 J§ 26.117-118, 30.13c—14b, 384d. 

204 J§ 30.15c, 32.16d, 82b. 

205 Cf. Vogel 1926: 20ff. 

206 JS 26.84ab, 28.50ab, 121ab, 29.83ab, 30.79, 107. 

207 JS 27.46c-53b. 

208 JS 29.88c—91b, 30.8c-12, 28.108ab. 

209 JS 28.27, 49cd, 30.79, 109d, 26.72c-77b, 28.140c, 29.88c-91b, 30.8c—12. 

210 JS 27.43-46b, 26.85, 28.79c-81b. The obtainment of horses, corn, and kingship is 
mentioned in JS 26.118a, 30.38d, and 108a, the obtainment of water, in JS 28.5lab, the 
manipulating of the rain, in 27.89-92, 28.92cd, 154c—155b, 30.82c—83b, celestial odours, 
in 30.25a, 29ab, and the rain of fruits and flowers, in 30.22c—23b. 

211 JS 26.9c-21, 94, 28.85c-89, 90-91b, 97, 148f, 29.56a, 56c—57b, 30.66-67, 32.33ab, 
34. 

212 J§ 26.22-24b, 29.57a, 176cd, 26.95f, 32.83ab. 

213 J§ 28.84bed, 29.176ab. 

214 JS 26.86c-89b, 27.123c-125, 28.151c—153b, 27.136c-137b, 28.81c-84. 

215 J§ 27.205c-208. Means of that kind are also mentioned in AS 2.18.19 (aindrajalika); 
cf. also the note by Meyer on the translation of this passage (1926: 157, n. 3). 

216 Js 29,33d-36b, 28.122cd. 

217 J§ 26.71d, 28.39c—40b, 29.177ab. 

218 JS 29.181, 32.10c—11b, 48-49. 

219 Jg§ 29.32-44b, 159d. 

220 For the “six acts” cf. Goudriaan 1978: 251-412. The term satkarman in this 
sense is not used in the JS. It can only be found in the quite different meaning of the six 
traditional activities of a brahmin, i.e., adhyapana, lecturing, adhyayana, studying, yajana, 
sacrificing, ydjana, sacrificing for others, dana, donation, and pratigraha, acceptance of 
donations (cf. JS 21.105a, 22.9a, 11a, PadS cp 1.23c—24). 

221 J§ 26.36-38b, 28.33c-35b, 30.91-92, 96-98, 107-11 1b, 32.26ab. 

222 JS 26.60-66, 77c-86b, 28.78-81b, 137-138, 142c-147, 150-151b, 29.42c-44b, 
133-136, 148c—152b, 31.44. 
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223 JS 27.133-134b, 28.22cd, 29.41c—42b. 

224 JS 28.9c-11 and 25c-26. 

225 Although these acts could be performed for good as well as for evil ends (cf. 
Goudriaan 1978: 336), the authors of the JS most often describe them for selfish purposes 
of the sadhaka. 

226 The satkarmans do not always consist of the same elements; cf. Goudriaan 1978: 
258-273. 

27 JS 26.44-45b, 89c-93, 28.153c-154b. According to Goudriaan (1978: 333) 
stambhana can also be applied to inanimate entities like the powers of nature, but the 
examples of the JS refer only to animate beings. 

228 Cf. Goudriaan 1978: 351-364, JS 26.31-33b, 30.106d, 32.24. 

229 JS 26.33c-35, 30.106c, 32.22c-23. 

230 Here, pura is a synonym of bhuvana (cf. JS 26.31a and 33c) and means the symbolic 
form of the elements, i.e., wind/air is represented as round and with the colour of the 
rajopala-stone (i.e., orange, cf. Rastelli 1999: 220 n. 956) and fire as triangular and 
honey-coloured (JS 10.43c, 36c, 16.172b). 

231 The person the rite is directed at is called sadhya; cf. e.g. IS 26.13c, 23b, 31d, 34c, 
37b, 39c. 

232 JS 26.41c-43: vayuvahnipurabhyam tu madhye cakroditam prabhum || 41 samsmaret 
krsnaraktam tu sadhyam tatpddato hatam | nispidyamdnam vegena cakraksepair gatdsuvat 
|| 42 dhydyed viluptaSaktim ca nimilitavilocanam | mdarayaty acirenaiva vipakso yasya 
sadhakah || 43. Cf. also Goudriaan 1978: 380. 

233 JS 25.63—64b: uccatanddin krtva vai icchayastram dvijottama | ayutardham 
purdvartyam tadardham cadpy akamatah || 63 na mdranam tu mantrena kuryan mantri 
kadacana |. 

234 JS 27.42ab, 30.27c-28b, 26.86c-89b. 

235 The sddhaka has this disposition for anger in common with the ascetic (tapasvin, 
tdpasa) as described in the narrative parts of the Mahabharata (see Shee 1986: 371-382). 
However, in contrast to the sadhaka, anger is very dangerous to the tapasvin since it 
destroys his tapas (see Hara 1970: 69-73). Cf. also p. 38. 

236 J§ 32.26c-30. 

237 J§ 26.45c—50, 27.81c—93b, 28.91c-92b. 

238 JS 29.179c-180b, 78c-81. 

239 JS 28.123cd, 117c-118, 113-115b. 

240 Cf. JS 27.81c-93b. 

241 For the eight siddhis see JS 26.131a, 29.27a, 162d, 31.42c, and n. 199; for the ability 
to fly, JS 28.155c-156b, 29.91c—92b, 148c—152b, 30.24d, 84c-85b, 110a; for invisibility, 
JS 28.111cd, 123-124b, 30.24c. For invisibility cf. also George 1991: 103, n. 15. 

242 JS 28.139-142b, 29.155-158b. 

243 JS 27.46c-53b, 29.177c-178b, 27.210-211, 30.26d—28, 27.200-203. 

244 This trick is also mentioned by the magician in Harsa’s Ratnavalt (4.8). 

245 JS 27.197c-199, 30.68. 

246 JS 30.58cd, 70cd, 26.70c-71b, 27.212-213b, 29.160-161b, 32.18c-21b, 29.104, 
174c-175b, 152c—153b, 144c-145b, 147-148b. 

247 J§ 28.12-15b, 30.94-95. 

248 JS 26.64-66, 83. 

249 JS 28.27-31a, 30.96-98, 27.163c-164. 

250 J§ 28.110-111. 
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251 JS 29.57cd, 30.25c-26b, 26.59. Kama is regarded as a very handsome deity. For a 
description of his appearance cf. e.g. SivaP, Rudrasamhit 2.2.24—29 or NarS 28.89-93b. 
252 J§ 27.162c—163b. 

253, JS 27.95b, 29.56a, 32.57d, 28.106c—-121b, 30.45-46, 32.46d-47. 

254 J§ 28.31b-33b, 29.28-31, 87c-88b, 32.46c. 

255. JS 28.142c-147, 29.83c-88b. 

256 JS 28.51c-66b, 29.86c-87b. 

257 J§ 32.44c-46a, 48-51. 

258 JS 32.58-62b (veda in 32.62a should be read as vedan), 51c-S5. 

259 Cf. JS 31.49: “Worshipped according to the prescription, [the mantra] itself gives 
the desired to the sddhakas, and at the end [it gives] eternal emancipation.” (Grddhitas tu 
vidhind svayam eva dadati ca | abhipsitam sGdhakanaém ante moksam ca sa§vatam |)), 
31.45c—47b: “Free from wrinkles and grey hair, the mantrin continues to be in his body as 
long as moon and stars last. Having himself left the body at the end, he goes to Visnu’s 
highest abode, Foremost muni, to which having gone, [beings] are never born again in this 
ocean of existence.” (Gcandratarakam kalam valipalitavarjitah || 45 mantri tisthati dehe 
sve svayam ante kalevaram | tyaktva tu munisardiila yayad visnoh param padam || 46 yad 
gatva na nivartante punar asmin bhavarnave |), and also 26.127ab and 31.30cd. Cf. also 
p. 2. 

260 For the para form of God see Rastelli 1999: 104f and 109f. 

261 JS 26.131c-132:pranayamadisamyukto dharanadhyanatatparah | 131 vina 
havanapijabhyam laksam laksyasthito [em.; cf. JS 17.224b] japet | saksat paSyati 
devesam visnum paramariipinam || 132. 

262 JS 31.42d. For the six qualities cf. Rastelli 1999: 52 and 98. 

263 See JS 26.131c-132b and 31.39-41. Only the malamantra and the saptaksaramantra, 
both manifestations of God himself and not merely of aspects of Him, are appropriate for 
the attainment of spiritual goals during one’s lifetime. For the attainment of emancipation 
after death the updrigamantras can be applied as well (cf. also p. 22). 

264 Js 27.42, 205c—208, 29.36c—37, 86c—88b, 30.27ab. The relation between the assumed 
nature of the mantras and the goals achieved by their recitation is obvious: Laksmi is 
related to property, Maya to magic and illusions; Nrsimha is a wild, frightening creature; 
Kapila is related to knowledge and wisdom; the (vana)mald, a garland of forest-flowers, 
to flowers and pleasant smells; cf. also pp. 34ff. 

265 See JS 28.33c: namna antargatam mantram, 49ab: mantrenddyantaruddhena japen 
nagavarabhidham, and 29.79cd: mantrenddyantasamruddham (...) nama. For ruddha 
resp. rodha cf. n. 295. (The irregular samdhi in nadmna antargatam [appearing only once 
in the JS] is a common form in [Buddhist] hybrid Sanskrit, cf. Edgerton 1953: 34 [4.32]: 
“Final Skt as, in M[iddle] Indic regularly appearing in the generalized sandhi form 9, is in 
our language very commonly reduced to a, but almost exclusively in verses m.c.’”. There 
seem to be some similarities between the language of the JS and Buddhist hybrid Sanskrit; 
cf. also n. 286.) 

266 JS 28.49-51b, 30.78-80b, 29.42c-44b, 83c-84, 133-136, 30.98. 

267 Cf. p. 15. 

268 See JS 26.86c-89b, 27.123-125, 28.151c-153b. The mantras applied for this purpose 
are the milamantra, one of the most powerful mantras, the jayamantra, which, as its name 
implies, is, related to victory, and the astramantra, the “weapon-mantra’’. 

269 JS 27.43-53b, 29.136-143b. 

270 J§ 27.81c-85. The reason for the application of the kirtimantra here is that the actual 
purpose of these acts is the winning of fame. 
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271 J§ 27.186-196. 

272 JS 28.106c—124b. 

273 J§ 28.154c—-155b, 29.88c—91b, 32.12c—13b. 

274 JS 30.21-31, 66-70. 

275 JS 30.13c—14b, 107-111b. 

276 E.g. in JS 29.94-95b, 30.45cd, 32.34. 

oH Chai 250: 

278 The earth is represented as yellow, quadrangular, and marked by a vajra (JS 10.26ab). 
279 Cf. Goudriaan 1978: 187-190. 

280 For these symbolic forms or “diagrammes”, as Colas terms them, in the tradition of 
Vaikhanasa cf. Colas 1986. 

281 The relation of amrta and the moon is probably caused by the identification of both 
with soma (cf. Haussig 1984 s.v. Amrta and Soma). 

282 J§ 26.12-13, 260-27b, 27.126-127. 

283 JS 26.22-24b. 

284 JS 26.33c-35: dgneyabhuvandntastham cdasapaksasamadyutim || 33  dhydatva 
mantresvaram ksipram tatpddagau (em.) smaret | dvau sddhyau hutabhugriipau 
viksamdnau parasparam || 34 paddam pada tadayantav abhiksnam cdativegatah | karoti 
vipra vidvesam dhyGnamatran na samSayah || 35. For the performing of mdrana by 
visualization see p. 24. 

285 J§ 26.45c-47: candramandalamadhyastham pitam pitambaram prabhum || 45 
vamantam amrtam vaktrat tat ptyitsam dvijadhipa | vigantam brahmarandhrena smaret 
sddhyasya hrdgatam || 46 sarvangdni ca tatsthena akrantani ca bhadvayet | pustango jdyate 
Sa$vad vidhindnena manavah || 47. 

286 JS 28.90-91b: athava sadhakendro (em.) ’sau cetasa canusandhayet | guptim 
prakdaratulyena kavacendnalatmanad || 90 caksurbandha§ ca dusténdm tatksana{d 
upajayate] |. If the form anusandhayet is not a misprint, it could be interpreted as a hybrid 
Sanskrit formation as quoted by Edgerton 1953: 139 (28.48) (dhayati, hyper-Sanskritic 
for Middle Indic dheti). 

287 JS 32.13c—18b. 

288 JS 26.60-63, 77c-80. Cf. also JS 29.155-158b. 

289 Cf. JS 30.92: “The mantra-king, being employed, effects subjugation, attraction, and 
desiccation (for this rite cf. Goudriaan 1978: 378f) — there is no doubt — if visualized 
or written.” (vasyakarsanasosams ca prayukta$ caiva mantrarat | karoti ndtra samdeho 
dhyatas ca likhitas tu va ||) or 30.112c-113b: “Through [its] visualization, recitation, 
writing, oblations to the fire [for it], and [its] worship, muni, the arikusamantra effects 
the desired [object].” (dhyandj japat tathalekhya@d dhavandt pijandén mune || karoty 
ankusamantras tu abhistam). For the written aspect of mantras cf. also Padoux 1986-92: 
72-75. 

290 JS 30.84c-85b. 

29! For the use of birch bark see e.g. JS 26.94a, 97b, 27.54c, 134c, 28.69b, of various 
kinds of leaves 28.82cd, of rags 26.97b, 28.69b, 94b, 29.45d, 96b, 164a, 32.14b. 

a2 According to Apte 1957 (s.v. gorocanda) rocand is “a bright yellow pigment prepared 
from the urine or bile of a cow, or found in the head of a cow”. 

293 Examples of colour mixtures are: rocand and saffron (JS 26.60b, 27.55a); rocana, 
saffron, and dew (JS 30.94ab); rocana and sandal wood (JS 26.97a); camphor, musk, and 
saffron (JS 26.106ab); dew, milk, rasa (?), talc, and saffron (JS 29.95c—96a); dew, rocand, 
rasa, and camphor (JS 32.80ab); red arsenic, dew, and milk from a brown cow (kapild) 
(JS 32.13c—14b). 
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24 JS 32.81b, 28.36b. 

295 Generally, there are various ways of combining a mantra and a name of a person; 
cf. Padoux 1986-92. In the JS three kinds of those presented by Padoux are mentioned, 
namely, samputa, vidarbhita, and rodha. samputa is the encasing of the name with a 
mantra, 1.e., one writes the mantra, then the name, and then the mantra again (JS 26.98d, 
27.135a, 28.12b, etc.; cf. also Padoux 1986-92: 67f). vidarbhita is according to Padoux 
(p. 69f) the alternation of the letters of the mantras and that of the name or of two syllables 
of the mantra and one of the name. The authors of the JS do not explain what vidarbhita 
looks like; it is only mentioned once (JS 26.89d). According to Padoux (p. 71) rodha is 
the placing of the mantra before, in the middle of, and after the name. In the JS, where 
this kind of combination is mentioned only twice, i.e., in the context of recitation, it is 
the placing of the mantra before and after the name (cf. the quotations of JS 28.49ab and 
29.79cd in n. 265). Thus, here it is synonymous with samputa. 

296 JS 26.94, 29.138c-139. 

297 Sometimes in the form of a circle (cakravat, cf. JS 30.7 1a). 

298 JS 30.94c (bound with a yellow thread), 27.55c (covered with gold [suvarnavestita]), 
26.95a, 30.71c (covered with the three metals gold, silver, and copper [trilohavestita]). 
299 JS 26.96a, 27.944, 136cd. 

300 JS 27.56, 28.82c-89, 30.94-95. 

301 J§ 26.97c-98b, 28.36cd, 29.164-165b, 32.32b. 

302 The yantras described in the JS are the cakrayantra (26.97-105b), the Sankhayantra 
(26.105c-111b) (both devoted to the milamantra), a yantra for the maydmantra 
(27.213c—216b), the hrnmantra (28.12-15b), the siromantra (28.36cd), the kavacamantra 
(28.93d-97a), the nrsimhamantra (29.44c-56a), the kapilamantra (29.95c-103), the 
varahamantra (29.138c-139 and 163c—183b), the ganesamantra (32.9-11b and 32), and 
the vagisvarimantra (32.66-83b). 

303 J§ 27.214d, 28.38b (a red thread), 28.96ab (a case made of copper), 29.52ab (seven 
wrappings), 54bc (a white and red thread, a case made of the three metals), 102d—103a (a 
golden case), 172d—173b (a five-coloured thread, a golden case), 32.9d—10a (wrappings of 
wax, a case made of copper), 32.81c (a case made of the three metals). 

304 See JS 28.14b: anasano vrati; JS 29.52c: vratopavasasuddhatma. 

305 J§ 28.12d-13a; cf. also 29.53. In several rites the choice of the right moment is 
decisive. One of the favourite times for favourable aims is the twelfth tithi of the light 
or the dark half of a month (JIS 26.69d, 95c, 112ab, 29.53a), which according to JS 
15.215c—216b is suitable for the attainment of dharma, kama, and artha. For a fateful aim 
it is different: e.g., the rite of causing the death of somebody is performed in the night of 
the bhiita-day, the 14th day of the dark half of a month (JS 32.28c-29). 

306 Js 27.214c, 29.52d. JS 28.12a prescribes an ablution with talc and rasa (?). 

307 Hoens in Gupta/Hoens/Goudriaan 1979: 113. Cf. also Brunner 1986: 19: “Ils servent 
uniquement aux rites kamya, intéressés.’”. 

308 See e.g. JS 26.1 1lab, 27.216a, 29.55, 181. Also the effect mentioned in JS 27.216b: 
“He will attain auspiciousness hereafter.” (paratra §ubham Gpnuyat |) is a worldly one, 
since it refers to the next life and not to emancipation. 

309 CF. p. 36. 

310 Js 29.28-31. These rites are described on p. 26. 

311 Jg§ 29,37. This rite is described on p. 28. 

312 Jg§ 29.33d-36b. 

313 J§ 26.10ab, 61, 64-65a, 68cd, 74, 93, 120, 29.52, 30.66-67, 93, 112c-113b, 32.34, 
54cd, 58ab, 80c. 
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314 J§ 26.9cd, 32.53cd (mandala and kumbha); 26.68cd, 74b (mandala). 

315 Big. JS 29.35b, 52d, 30.112d. 

316 See the various kinds of oblations for the milamantra in JS 26.113c-118 and for 
the ganesamantra (among others for the purpose of vidvesana, uccdtana, akarsana, 
vasikarana, and marana) in JS 32.18c-31. 

317 J§ 13.86-87b, 15.40cd, 60c-61, 107, 16.251ab, 20.166, 24.39, 88c-89. 

cae & e.g. Sabara ad Mimamsisitra III.1.3 (17,7f): samskaro nama sa bhavati yasmif 
jate padartho bhavati yogyah kasyacid arthasya. 

319 See JS 13.86c, 15.40cd, 16.25lab, 20.166c. JS 24.88c-89b prescribes as the 
“instrument of striking” arghya, grains that are threshed, unhusked, and winnowed 
(tandula), flowers, leaves, and darbha-grass. 

320 For the application of the astramantra for purification see e.g. JS 9.54c, 10.10a, 
14.19ab, 15.86ab, and for its usage for protection see e.g. the digbandha-rite in JS 
9.21c-24, 11.6-7b, 16.91c—92b. 

321 Hibiscus mutabilis; cf. n. 149. 

322 J§ 26.16-17, 28.142c—149. 

323 The substances and instruments used in the magical rites as described in the JS are 
generally “pure” ones, but there are a few exceptional rites in which “impure” substances 
are applied, e.g. at a rite that effects the death of a certain person in which among others 
goatblood and poison are oblated to the fire or the above mentioned preparation of rasa 
and rasayana for which a dead body is required: “He should bring near a young brahmin 
or even a ksatriya who has died the day before, is unhurt, [and] possesses [all] favourable 
signs. Having brought [him] into an empty house, he should bathe [and] then worship 
{him]. The mantrin should worship the [miila]mantra in the mandala according to the 
prescription, sit the body down, [and] recite the mantra in front of it. He should strike 
[it] with 108 [grains] of mustard. Then [the body] rises impetuously [and], bending 
down, speaks the words: ‘What shall I do? Now I am yours, give me an order.’ Without 
hesitation, Twice-born One, it gives the juice that is acquired at [its] sole [and] also the 
rasayana, [and] what else is mentally wished.” (JS 26.72c-77b: brahmanam ksatriyam 
vapi nirvranam laksanair yutam || 72 yuvanam ekam divasam samsthitam tu samdnayet | 
Siinye grhe samdvesya sndpayed arcayet tatah || 73 yathd vidhanato mantri mantram 
sampijya mandale | upavistam Savam krtva mantram tasyagrato japet || 74 tddayet 
sarsapanam tu §atendstottarena tu | tato vegat samutthdya braviti pranato vacah || 75 kim 
karomi tavadyaham mamd@jiad sampradiyatam | padamiile rasam siddham rasayanam api 
dvija || 76 yac caényan manaso ’bhistam tad dadaty avikalpatah |). A similar rite, there 
called vetalasadhana, is described in PadS cp 25.187c—195b (~ SriprsS 52.132-139). 

324 J§ 27.210-211a, 28.137c-138, 29.160-161b, 30.70. 

325 For the reasons why a sddhaka chooses to master a particular mantra in the Saiva 
Agamas see Brunner 1975: 424. 

326 JS 27.41-42, 46c-54b. 

327 J§ 27.79-95b. 

328. JS 27.122-138b, 186-213b. 

329 J§ 28.8c-11. 

330 For this notion in the Upanisads cf. Frauwallner 1926: 25-28. 

331 J§ 28.23-40b. 

332 Cf. JS 4.79cd: “As the head is called the most important part in all bodies (...)” 
(yathd sarvesu gatresu pradhanam gtyate Sirah ||). 

333, JS 28.49-66b. 

334 J§ 28.81c-92, 106c—124b, 137-155b. 
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335 JS 29.28-44b, 78-103, 133-154, 160-161b. The relation of divination to the 
narasimhamantra and the aims achieved by means of the vardhamantra with this mantra 
is not clear. 

336 J§ 30.7c-15, 22c-29, 45-46, 58, 66-69, 78c-81, 91-98, 107-113b. 

337 J§ 31.8, 13, 19d-21, 30cd, 37-38b. 

338 Te. the six qualities of the highest Vasudeva jfdna, aisvarya, Sakti, bala, virya, and 
tejas (cf. Rastelli 1999: 52). 

339 JS 31.42-47b. 

340 JS 32.8-35. 

ean & e.g. JS 32.10c-11b: “In battle, at the royal court, in gambling, even in a 
quarrel, Great-minded One, the one knowing the mantra gains victory as desired without 
any obstacle.” (rane rdjakule dyiite vivade ’pi mahdmate || jayam Gpnoti mantrajfio 
nirvighnena yathepsitam |). 

342 J§ 32.44c-62b. 

343 JS 26.9c-111b. In JS 26 several rites are described the purposes of which are not 
clear to me, e.g., JS 26.38c-41b, 56-59 (vaikharisiddhi?). 

344 Tn PadS cp 25 and SriprsS 52 (which have many parallel passages), which prescribe 
the mastering of the astaksaramantra, many similar rites are described: vasikarana (PadS 
cp 25.102-120, SripréS 52.70c-84), dkarsana (PadS cp 25.121-135), the mastering of a 
Yaksa or a Yaksini (PadS cp 25.136-143b, SriprsS 52.85-90b), the preparation of a sword 
(PadS cp 25.156c-168b, SripréS 52.101c—113b), of afjana in order to conjure up a girl 
who gives various wondrous things (PadS cp 25.168c-178b, SripréS 52.113c-122), the 
killing of an enemy (PadS cp 25.178c-179b, SripréS 52.131), the preparation of a pill 
(gulika) (PadS cp 25.183c—187b, SriprsS 52.127-130), and vetalasddhana in order to 
obtain rasdyana (PadS cp 25.187c-195b, SripréS 52.132-139; cf. n. 323). 

345 Cf. e.g. Sddhanamala 172 (Vol. 2, p. 350, 3-5): khadgdfjanapddalepantar- 
ddhanarasarasayanakhecarabhicarapatalasiddhipramukhah siddhth sadhayet. See also 
pp. lxxxvf of the introduction of the edition of the SM (vol. 2) for an explanation of this 
passage. 

346 For this cf. e.g. Henry 1904. 

347 An example of another tradition is the Sanmukhakalpa, a Saiva tantric text, which its 
editor and translator Dieter George has called “a manual of sorcery and the art of thieving” 
(ein Lehrbuch der Zauberei und Diebeskunst). Here prescriptions for the mastering of 
a mantra and its usage thereafter are also given (cf. e.g. § 2). mantras are also used 
in present-day magic rituals in India; cf. the descriptions of a “dayine” (witch) and a 
“bhagat” (a specialist in counteracting the ill-effects of magic) in Maitra 1986: 83ff. 

348 See Shee 1986: 237f. 

349 See Shee 1986: 243. 

390 Cf, Hara 1970: 71. 

351 See Shee 1986: 211-214. 

352 For details of these practices see Shee 1986: 246ff. 

353 See Hara 1970: 66-69. 

354 Hara 1970: 62-63, 66, and 74-76. 

355 However, it can be lost if the sddhaka tells the indications of his attainment of the 
mantrasiddhi to anybody except his teacher; see JS 19.34—37b and p. 20. 

356 See Hara 1970: 69-73. 

357 Tp fact, the seduction of an ascetic by a nymph is often a means to steal his tapas from 
him; see Hara 1970: 68f. 

358 See Shee 1986: 215. 
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359 (Cf p. 28: 

360 J§ 22.45c-51b. 

361 Cf. e. g. its application as a part of prayascittas (JS 25.4a and 129d). 

362 Cf. JS 1.7-14b and 28abc. 

363 See JS 2.15a, 22.39-41, and 4.120b-123. 

364 See JS 8.19, 19.27. 

365 See JS 33.lab: atha yogavibhityartham yogam yuijita vaisnavah |. 33.33-53a is 
explicitly devoted to methods for the attainment of emancipation; 33.53b—56 is concerned 
with a method for bhukti. 

366 See YSii 3.37: te samadhav upasarga vyutthane siddhayah || “In absorption they are 
calamities, in the ordinary experience [they] are perfections.” 

367 YS 4.1: janmausadhimantratapahsamadhijah siddhayah ||. 

368 YSi 3.4: trayam ekatra samyamah || “The three all together are meditative 
concentration.” 

369 See YSU 3.21, 24, and 4445. The various siddhis and the objects to be meditated on 
for their attainment are given in YS 3.16—50; for a list of them see also Dasgupta 1924: 
157f. 

370 The date of origin of this Upanisad is hard to ascertain, but it certainly does not 
belong to the old Upanisads. 

371 “Whoever recites the twelve-syllabled mantra in connection with the mdtrkd (i.e., the 
alphabet) gradually obtains knowledge and qualities such as the power of becoming as 
small as an atom, etc. [Only] a weak-minded, very bad adept practises this yoga.” (YTU 
21c-22: matrkadiyutam mantram dvddasabdam tu yo japet || kramena labhate jidanam 
animddigunanvitam | alpabuddhir imam yogam sevate sadhakadhamah ||). 

372 YTU 24b-25. 

373 kilava is probably a kind of disease, but it is not clear of what sort. 

Tt CE Apte 1957 s.v.: “a fabulous animal said to have 8 legs and to be stronger than a 
lion”. 

375 YTU 54c-52: tato ’dhikatarabhyasad bhiimityagas ca jayate || 54 padmasanastha 
evdsau bhiimim utsrjya vartate | atimanusacestddi tatha samarthyam udbhavet || 55 
na dargayec ca sémarthyam darganam viryavattaram | svalpam va bahudha duhkham 
yogi na vyathate tadé || 56 alpamittrapurisas ca svalpanidras ca jdyate | kilavo ditsika 
lala svedadurgandhatdnane || 57 etani sarvathaé tasya na jdyante tatah param | tato 
‘dhikatarabhydsad balam utpadyate bahu || 58 yena bhiicarasiddhih syd bhitcaranaém 
jaye ksamah | vyaghro va Sarabho vapi gajo gavaya eva va || 59 simho va yoginad 
tena mriyante hastataditah | kandarpasya yathad ripam tatha syad api yoginah || 60 
tadripavasaga naryah kanksante tasya sangamam | yadi sangam karoty esa tasya 
binduksayo bhavet || 61 varjayitva striyah sangam kurydd abhyadsam Gdarat | yogino ’nge 
sugandhas ca jayate bindudhdarandt || 62. 

376 YTU 73c-75 (siddhis achieved by means of pratyahdara), 87ab, 90cd, 94ab, 97ab, 
101c—103 (s. achieved by means of dhdranda), 105ab (s. achieved by means of saguna 
dhyana). 109-111 (s. achieved by means of samddhi). 

377 Cf. also YTU 76c-77: “The king of yoga should not show his ability to anybody. He 
should behave to the world as if stupid, blind, or deaf in order to hide his ability.” (na 
darSayet svasamarthyam yasya kasyapi yogardat || 76 yathé midho yatha hy andho yatha 
badhira eva va | tathé varteta lokasya svasdmarthyasya guptaye || 77). 

378 YTU 78: “And disciples ask [him] for their own purposes; no doubt. Occupied 
with the performance of acts for them, he should not forget his own practice.” (Sisyas 
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ca svakaryesu prarthayanti na samSayah | tattatkarmakaravyagrah svabhydse ’vismrto 
bhavet ||). 

379 See p. 27. There is only one example in the JS of yogic methods being used for 
“worldly” aims: “[If] the mantrin, sitting in the bound lotus posture [and] persisting in the 
fixation on the void, recites [the kapilamantra] ten thousand times, he will walk in the air.” 
(JS 29.91c—-92b: baddhapadmasano mantri Stinyadharanayé sthitah || japed dasasahasrani 
khecaratvam avapnuyat |). 

380 The angamantras of the various mantras look like the angamantras of the milamantra 
(see JS 27.106ab). 

381 The description of the colour of Aniruddha in JS 13.164a is saradgaganasankasa, 
“resembling the autumnal sky”. Other Samhitas describe him as “resembling a 
dark cloud” (nilambudapratikasa [VisnuS 6.67c], nilajimiitasamkasa [VisS 11.22c]) or 
“resembling a heap/mountain of (black) collyrium” (afjanddripratikasa [LT 10.37a], 
kalafijanacayopama [VisS 11.22d]). Thus the colour of Aniruddha can be determined as 
dark blue or black. 
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